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As to what was the situation or condition prevalent 
prior to the commencement of the process of creation 
is not exactly known but this much is certain that the 
commencement of creation coincided with the 
emergence of Agni as the first transformation or 
mutation of the primordial energy which came into 
being as though out of nothing all of a sudden in a 
flash heralding the beginning of the differentiation of 
the undifferentiated mass of universal consciousness. 

—The Illumination of Knowledge 



The process of learning is an on-going experience. Seeing 
and hearing which are actions of the mind do not become 
an experience unless something is learnt through these 
acts, when awake a person cannot avoid seeing and 
hearing. Just as the divine Angirasas are said to be born 
of the flames of Agni, Bhrgus are said to be associated 
with the Sun as its rays. Rishi Nodha Gautamah tells us 
(Rig Veda 1.58.6)- 

that Agni was established in human beings by the Bhrgus 
for attainment of divinity. 

—The Illumination of Knowledge 
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“O Agni ! Thou who art the embodiment of 
knowledge, purify us through the various purifying 
lights (or rays) which are of Brahman that art within 
Thee.” 

Rig Veda 9.67.23 
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d£Wd ¥TdTT ¥*ff 37frT I 

¥TF ¥rJff|j^dliPd^- Mdl: ¥¥^TdT: I I 

“O learned ones ! I tell you the truth that the fire 
lying hidden in the two Aranis consumes them both; I, 
who am mortal, do not know the secrets held by fire 
who is certainly worthy of being known.” 

Rig Veda 10.79.4 
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FOREWORD 


My dear reader, 

Herewith I place before you for your perusal a 
record of my simple and straight-forward under¬ 
standing of the Rig Veda. I was introduced to the 
Rig Veda by my revered father and guru, (late) Shri 
Mehr Lai Soni Zia Fatehabadi, soon after we had left 
Delhi to take up our residence in Madras (now 
Chennai) when I was hardly ten years old. Before 
that I was permitted only to read and memorise the 
very few but widely recited mantras taken from the 
Rig Veda which I was later told also found a 
prominent place in the Yajur Veda. My father, who 
passed away on the Raksha Bandhan day of the year 
1 986 A.D. at the age of seventy three years, sowed 
in my mind the seed of the understanding of the Rig 
Veda; he was aJnana-yogi and a man of letters. Since 
then I have merely watered and allowed that seed 
to sprout and grow within me; my father had made 
me learn my lessons the hard way. However, owing 
to the many limitations that still keep me bound to 
this world of objects I do not know for certain whether 
I could have at any stage actually known about the 
flowering of that cherished plant. But then, I have 
eagerly watched that plant grow, and I have all along 
savoured its fruits. I have relished those fruits of 
many tastes mainly because I had allowed my mind 
to freely roam so as to find its own true bearings. 

I had allowed my mind to probe the depths of the 
bottomless deep sea of knowledge, reason and belief 
combined regardless of there being no shore 
attached to that sea of wonderful unity. I had also 
allowed my thoughts to grow and flow unhindered 
in the infinite uncaused space hoping that they would 
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all one day, guided by reason and transcending space 
and time, grow more and more focussed on the sole 
object of my attention and attain it. 

I invite you to rise and stand with me atop the 
highest peak of attainment already identified for us 
by the Rishis of the Rig Veda who have also shown 
us the way to reach it. Let us join at that place to 
experience the presence of THAT which can only be 
experienced through our minds on the strength of 
our faith; let that experience be our common aim 
and purpose. Let us together experience the perfect 
union amongst us through mental realisation of the 
actual truth which truth is our true identity and also 
that of the entire creation. I seek your company for 
I have finally found myself in you, warm and 
moving, beyond all false identifications based on 
names and forms and various meaningless rituals 
attached thereby. What I tell you now is by no means 
new; you and I have always known it as such as the 
unchanging, brilliant and peaceful face of Truth. You 
and I are that Truth and therefore let us both combine 
to light-up all our worlds with our own light. 

Ravinder Kumar Soni 

C-38, Parwana Apartments, 
Mayur Vihar Phase-1 

24th June 2007. Delhi -110091 
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“May He protect us both together. May He nourish us both 
together. May we both acquire strength together. Let our study 
be brilliant. May we not cavil at each other” 

Aum (May) Peace (reign supreme everywhere)! Peace! Peace! 


(xvii) 



(xviii) 



The 

Illumination 

of 

Knowledge 


(xix) 



(XX) 



The Illumination of Knowledge 

The Indian tradition is very ancient, it is as old as human 
memory. This tradition, now deeply rooted in the Indian psyche 
has remained unbroken for more than ten thousand years and 
probably began with the first appearance of the modern man some 
sixty thousand years ago. It is believed that the first hominids who 
had evolved from one of the earlier primates appeared on earth 
around four and a half million years ago. It was a long journey in 
time before the first Homo Erectus finally evolved who could 
naturally walk on two legs, who could make primitive tools and 
who would eventually learn to control fire. The Homo Erectus 
became extinct some fifty thousand years ago not long after the 
appearance of the modern man, a mutation of the Homo Sapiens 
who may or may not have evolved from the Homo Erectus around 
two hundred thousand years ago. The Homo Sapiens, who possessed 
a larger brain, retained the lessons learnt by their immediate and 
distant predecessors including the Homo Erectus, and proved 
better tool-makers, far more competent users of fire and greater 
innovators, they were certainly able to communicate with each other 
through a sign language and also through a form of guttaral speech 
and must have invented the first language. It is believed that about 
seventy four thousand years ago a very great volcanic eruption in 
modern day Indonesia ushered in the last Great Ice Age as part of 
many climatic changes which persisted for more than ten 
thousand years consequently destroying life and also causing life 
to adapt anew and further evolve. Life is not the special 
arrangement of atoms and molecules, it is the ability of all living 
beings, animals and plants to function and grow (also meaning to 
reproduce their own kind), it is the condition that distinguishes active 
animals and plants from inorganic matter, it also means a dynamic 
and forceful existence. Plants feed on inorganic matter, which is to 
say that they produce their own food, but animals feed on organic 
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matter, they have specialised sense-organs and other organs and 
are able to move voluntarily. The modern man, also an animal, 
emerged as a Homo Sapiens mutant to overcome the bottle-neck 
of population to survive the Great Ice Age and populate the entire 
earth. The modern man is creative, he is imaginative and 
persuasive, being very much a social animal habituated to 
inter-action and inter-reliance he developed and perfected languages 
in order to communicate thought and initiate cultural developments 
and improvisations. He invented writing and created literature. In 
India, the earliest known literature is the Vedic literature. 

The Vedic literature which truely covers all fields of thought is 
India’s vast and rich heritage gifted to mankind. It is rightly said 
that there is no other ancient nation of the world which has 
produced such a rich literature. The development of Indian thought 
and culture, and the development of religion in India is deeply rooted 
in the ancient Vedic texts which have defied time and which being 
indigenous in origin and nature are very much alive and vibrant 
even today. It is believed that Vedic knowlege is originless, 
unchanging and eternal. Not very long ago Sayanacharya (1 31 5- 
1 387 A.D.) who had commented upon the Vedas had said that the 
Creator created the Universe out of the knowledge of the Vedas, 
which means that the Vedas are not dependent upon anything 
external and are therefore themselves the authority being the 
knowledge of Ishwara or God. The Vedic literature is Sanskrit 
literature whose earliest specimens reveal a very advanced stage 
of development. Sanskrit which is the language of culture, and which 
has greatly influenced the entire world and almost all civilisations 
of the Old World though no longer in common use is a living 
language which remaining unchanged has preserved its 
individuality while all other languages that developed out of it have 
registered great many changes and are now virtually unrecognisable 
from the original. And, as is seen, there is a high standard of 
intellectualism in the literary art of Sanskrit which was for a very 
long period in history the language of the people who had in general 
achieved a high level of education and training. The Vedic 
literature mainly comprises of the Vedas and their many auxiliary 
texts; the pre-Vedic literature which must have then existed has 
not survived either the wet, hot and humid weather of this land if 
left written on easily perishable tree-bark and palm leaves, or had 
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gradually become entirely irrelevant. 

There are the four Vedas viz the Rig Veda, the Yajur Veda, the 
Sama Veda and the Atharva Veda, and there are also the four 
Upavedas viz the Ayurveda, the Arthaveda, the Dhanurveda and 
the Gandharva Veda, Besides these eight principal texts are the six 
Vedangas or the limbs of the Vedas i.e. Shiksha or phonetics, 
Vyakrana or grammar, Jyotish or astronomy and astrology, Chanda 
or prosody which is the study of versification, Nirukta or 
etymology which is investigation of the derivation and original 
signification of words, and Kalpa or ritualism essential for 
imbibing faith and also strengthening it, which six Vedangas are 
required for the proper interpretation, understanding and 
application of the original texts. There are also the six Upangas— 
the Samkhya, the Yoga, the Nyaya, the Vaisesika, the Purva 
mimamasa and the Uttaramimamsa or the Vedanta, which are the 
six distinct major schools of Indian Philosophy owing their allegiance 
to the Vedas. The Upanishads which are the philosophical part of 
the Brahmanas which are the commentaries on the Vedas, contain 
the essence of the knowledge of the Vedas as revealed to the people 
of that age, all these put together constitute the Rahsya Vidya or 
the Secret Wisdom which is also known as the Para Vidya which is 
the knowledge of the Beyond or of Brahman. The original text of 
the Vedas is the Mantra portion, also known as the Samhita meaning 
that which is recited together. The commentary on the original text 
is known as the Brahmana which interprets mainly the rituals of 
the original text and is mainly in prose which prose is also of a very 
high order. 

The Rig Veda comprises of Ten Mandalas or cycles sub-divided 
into eighty five Anuvakas and contains in all one thousand and 
twenty eight Suktas (meaning the well said) or hymns. The hymns 
are made up of ten thousand five hundred and fifty two Rks 
(meaning prayers) which are the Mantras (meaning protectors of 
thought) or verses. The Rig Veda towers over all else as the very 
origin or the source of all other texts, and is verily the brilliant light 
that shines ever so brightly inside the minds of all conscious beings 
regardless of their place of origin, upbringing, standing, language, 
culture, social set-up and time; it resides in their minds as 
consciousness itself. The Rig Veda is poetry of a high class which 
simultaneously deals with the psychological wisdom of man and 
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also his spiritual wisdom expressed in terms of symbols which can 
be interpreted either way. A deeper understanding of these 
symbols reveals the occult knowledge which is hidden in the 
mantras. To those engaged in rituals only the meanings of the 
mantras do not appear to matter, in fact, Jaimini was of the view 
that those mantras which are not used in ritual practices prescribed 
by the Vedas were irrelevant. The Rks or Mantras are composed 
in normal metres which are seven in number ranging from the set 
of twenty four sound syllables to forty eight syllables viz Gayatri, 
Usnih, Anushtup, Brihati, Pankti, Trishtup and Jagati, and in longer 
metres ranging from fifty two to seventy six syllables which are 
also seven in number viz Atijagati, Sakvari, Atisakvari, Asti, Atiasti, 
Dhrti and Atidhrti, There are also seven longer metres mentioned 
in the texts which have eighty syllables to one hundred and four 
syllables of whom no specimen now exists. 

The hymns of the Rig Veda were recited as an integral part of 
the yagnas sitting facing the altar in which the sacrificial fire was 
lit and which yagnas were invariably attended by learned people 
from all walks of life and which were much awaited events of the 
nature of national festivities. On such important and auspicious 
occassions new and budding poets were encouraged to present and 
recite in those open assemblies their latest or favourite 
compositions and amongst them whose poem was heartily approved 
by the learned assembly as being the expression of truth as truth 
which always is pure and sacred, was duly honoured. In other words, 
those poets whose works described the true nature of the devatas 
in reality, that is to say, gave a correct vision of the devatas 
expressed in true poetic language without any limitation of the poet's 
individuality, views, habits etc; were conferred the title of Rsi or 
Rishi meaning the poet with a vision. There is no other specific 
procedure laid down for being anointed a Rishi. A simple count 
reveals that the Rishis of the Rig Veda number about four hundred, 
amongst them there are twenty five women. Considering the very 
long span of time which covers the Vedic Era this number is very 
small indeed. This select band (not that all these Rishis were 
contemporaries) had developed a very keen insight and also a 
remarkable one-pointed concentration of the mind. Being entirely 
secular in their approach they had unbiasedly addressed themselves 
to the entire mankind. They are nowhere found to tempt the 
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ordinary persons by promising that which is unattainable, they 
simply guide them all clear of aimless materialism with the 
intention of making their life noble and filled with purpose. Over 
two-thirds of the text of the Rig Veda is addressed to Agni and 
Indra. 

The Rig Veda is pristine, eternal, unbiased, uncontradictible 
all-pervading knowledge revealed as speech i.e. sounds heard by 
the Rishis, encased in divine letters particular to each sound or 
note. The Rig Veda describes the Supreme Reality as that which is 
beyond this world, existing as Truth and Righteousness, as that 
which is vast and great. The words most reverentially employed by 
the Rishis to signify the Supreme Reality are- TT*f which means 
beyond, TR^H. which means truth, which means right or 
righteousness and fl^which means vast or great. The wise people 
of the world equate the Rig Veda with the Sun. As does the Sun light 
up the entire world from all sides so does the Rig Veda light up the 
entire mind. In the Rig Veda the Sun is also referred to as Samvatsara 
(J-lMrHT) because it has two parts, that is, which is the bright 
lighted part and TIT: the unlighted part which are the many 
darkspots seen on the face of the Sun. These dark spots are or¬ 
dinarily hidden from our view by the same very light that is given 
out by the blazing Sun who also denotes Ishwara, the creator and 
the Lord of the Universe. Because the identity of ishwara or God is 
impossible to determine for there are no known and knowable marks 
or standards telling us of his form, and because Ishwara can be 
easily described by His close relation with some aspect of Nature 
therefore amongst the Vedic people Nature i.e. Prakrti, acquired a 
divine status. The Sun is one such aspect of Prakrti. The Sun is Agni, 
who at several places is found to be denoted by Indra and Varuna 
who also stand for Agni. 

The Vedas teach the aspirant how to rise in moral and 
spiritual stature and thus make for himself possible the much sought 
after attainment of liberation through a combination of works and 
knowledge. These texts show the righteous path which is paved by 
Truth. The different devatas or Gods of the Vedas are simply that 
many personifications of the different powers of Nature, and as is 
easily noticed from the texts the devatas follow the moral path or 
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law referred to as Rta. Rtu in the Vedas means the order of Truth 
connected with time and circumstance and thus with Dharma and 
the One Reality which manifests in many ways. Therefore, the Rishis 
while advocating Dharma, with the same sincerity are also seen to 
extol that One Reality known as many and thus gradually and 
steadily draw the seekers toward the foundational consciousness 
itself which underlies all faculties of understanding. In fact they 
have helped evolve religious consciousness both objectively and 
subjectively by systematically working up emotions and 
imagination with the coolness of intellectual arguement. They do 
but quietly imbibe the urge to know which urge is required to be 
backed by belief and faith. A person always has faith in what he 
believes because belief sustains faith. 

Knowlege is vast and limitless, it is infinite and extensive. Rig 
Veda is knowledge itself and therefore its reach and range is also 
immense. There is no limit attached to it for as is noticed in certain 
mantras, the same word repeated gives an altogether different 
meaning. The learned in the Vedas admit that even though the text 
of the Rig Veda depicts a wonderful sameness thoughout its 
contents it is still not possible for the human mind limited as it is 
by the extent of its exposure to the outside world to grasp the entire 
knowledge of the Vedas or even to express it in so many words or 
constructs or deeds. As has been often times said by the many wise 
men of the present and the past it is only a blind person who can 
really dare to hold aloft on a cloudless day the burning flame of 
a lighted lamp against the mighty glare of the midday sun, whereas 
a student devoted to learning all that which is meant to be learnt 
for knowing that which must be known can easily view and admire 
the sparkle of the same very blazing sun shining reflected on the 
surface of the single drop of water he happens to have picked out 
from the ocean of varied information and deep knowledge (which 
great ocean the Rig Veda certainly is) and holding it against the 
brightness of the sun, lodged at the tip of his sensitive fore-finger. 
There is no person in the entire world who can hold an entire ocean 
in the palm of his hand which is why the human mind seeks and 
avails opportunities to learn only that much as is required to be 
learnt and that too for serving a certain pre-specified purpose. The 
mind which pursues many goals all at the same time is actually a 
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very confused mind, such a mind does not really learn even from 
its own many mistakes and first-hand experiences. Learning 
depends upon how one perceives or how one infers, and also upon 
how one understands what has been perceived or inferred. In fact, 
intellectual development depends upon learning which is objective 
and subjective understanding and assimilation of what is taught. 
Thus, learning is simply a conditioning of the mind, it is also a 
conditioning of the body and all else connected with the 
preparation of gaining true knowledge and to seek out its source. 

By stating thus- 

rT tSTT TnfiT 'dfd'JM d^MW<l!*HI^ d^lHl I 

3^«WHI cRTTJtf ITT ^ 3TFT: TT tM: I I 

a Rishi of the Rig Veda (1.24.11) desirous of gaining supreme 
happiness and therefore engaged in the three kinds of yagnas in 
accordance with the Vedic instructions chanting the Vedic mantras 
required for the purpose, meditates on the most praise-worthy Surya 
as Ishwara; having realised the significance of his presence and 
not even for one brief moment forgetting the benefits which all 
draw from him, he prays to the one who has made us all and given 
to each precious life so as to effectively and beneficially utilise the 
respective terms of life granted to each one of us by realising that 
which is meant to be realised and not waste those terms of life. In 
this mantra Varuna stands for the most praise - worthy Surya. In 
order to fully avail one’s own term of life as is meant to be availed 
of a person needs to act, needs to put in efforts which (efforts of 
the same and different kinds) are even otherwise required to 
maintain one’s own body and to purify one’s own mind. One 
identifies a manifestation by seeing and recognising the distinctive 
marks but really knows through hearing about that manifestation 
and reflecting upon the meaning of the words heard. Each word 
has attached to it four kinds of meaning viz. superficial, literal, 
hidden and implied, these have to be known first before reaching 
at the conclusions that the words which have been heard have to 
offer. This is one of the efforts meant here. 

A strange kind of dis-order is always noticed in the order of 
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the working of the mind which being hyper-active single-handedly 
and simultaneously engages itself in a very wide variety of tasks 
and commissions albeit randomly in bits and pieces. Certainly the 
mind is not a mechanical device designed to perform certain specific 
tasks only, therefore, it cannot be expected to time and again serve 
out information in the text-book form, as also provide the same 
data in the same (unchanged) format again and again every time 
it is switched on and commanded. It is very difficult to find or 
establish an order in the working of the mind which acts as the 
store-house of information. The Rig Veda is shaped very much like 
the mind wholly uncompartmentalised; almost unwittingly it 
reflects the intricate and complex working of the mind and the 
process of thinking. The Rig Veda is not a text-book and the topics 
are not serially and progressively arranged. On the contrary the 
Rig Veda presents itself as a shimmering multi-coloured and 
multi-layered package of countless revelations which it does not 
merely narrate but coaxes its perusers to experience for themselves. 
It is a vibrant huge store-house of information some stacked and 
some strewn here and there. The scattered golden nuggets of truth 
are required to be collected, sorted, co-related and then correctly 
understood. Leaving aside the seven Mandalas which are also known 
as the Family Books this essay seeking illumination of knowledge 
which is otherwise self-radiant charts its rapid course randomly 
yet purposefully right through the entire contents of the First 
Mandala(191 Suktas and 1 976 mantras) the Ninth Mandala (114 
Suktas and 1097 mantras) and the Tenth Mandala (191 Suktas 
and 1 754 mantras) of the Rig Veda. These three Books mainly deal 
with the philosophical side of Vedic thought which shines forth 
brilliantly in the Brahmanas. The Rishis of these three books in 
particular are seen to relentlessly probe the deep interiors of the 
mind and the dark depths of the cavity which is within the hearts 
of all beings beside the infinite space that is outside one’s body and 
supports that body. 

This body which harbours the mind which actually sees and 
feels all objects that are to be found in the whole universe alongwith 
all those very objects and the universe is perishable and not eternal. 
The imperishable and therefore which is eternal is the Sole Reality 
on whose account all this verily is and which is required to be reached 
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out and known. In this context Rishi Shunahshepa (Rig Veda 1.25.11) 
states- 


3Trfr f^W^TrTT fsrf^T 3#T W^riTT I 
cbdiin 11 


“Because of that by which one becomes aware, knowing and just, 
and performs all works and knows that other auspicious works yet 
to be perfomed, and also understands the wonderful though 
strange-looking qualities of all objects or things judges the best for 
that very reason.” The Rishi highlights the fact that the act of 
reaching out is not as simple as it may seem to be, it really is very 
complex because it involves perception and focussing, and the 
controlling of the inner and outer organs of the senses as well as 
the actions powered by the mind, which is determination and which 
comes about owing to the certain knowledge of existence of the 
thing meant to be known and grasped by the mind. Of course, 
knowledge is something which all humans (and also all other living 
beings) possess because they are conscious beings whose extent of 
awareness is determined by their works and experiences of their 
previous lives, that is, by their generic blue-print. Awareness is 
knowledge which is generally shared by all living beings within their 
species through communcation which is an aspect of inter-action 
and which fact accounts for social behavour which is produced in 
the presence of another member of the same species and ceases 
once that member leaves the scene. In other words, behaviour is 
more a conscious action and not an impulse although it is also 
classed as a reaction to a particular impulse or situation. Social 
bonding implies mutual understanding, tolerance, agreement, need 
and dependency besides recognition of the individual’s specified 
role and responsibility but it is not universal bonding. 

Rishi Agastya of the Rig Veda (1.170.1) states- 


3RTFT Pd-Htlfa (WfuqqHISjm feT ^T^rfrT I I 


He tells us that consciousness is that which exists but does not exist 
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as a physical entity, though unborn and unproduced it meets with 
destruction (which is so because a particular consciousness dies 
with the person) but is possessed of wonderful awe-inspiring 
qualities, actions and nature .In order to realise the true nature of 
consciousness one requires thought (meaning ability to think) and 
intelligence which two are indeed invaluable gifts made by 
Consciousness to man.There is enough evidence to suggest that 
intelligence and the capacity to learn has arisen especially from 
man’s complex social life aided by his power to experience his own 
thoughts, weave their fresh patterns in the mind, and pass that 
experience on to others through language and culture. Thus, at the 
most basic level it is held that social behaviour is noticed because 
consciousness means one’s ability to distinguish oneself from 
another, and that consciousness and language, which are 
inseparable, did evolve together at the same pace. The events of 
the past indicate that the fittest is not necessarily the strongest 
physically but the one who dares to firstly look after himself and 
his own kind and survive, an approach which is actually not wilful 
selfishness but is instinctive in nature.However, the Rig Veda is not 
about mere survival but about asking as to why must one survive 
(for life as such remains involved more in sensual and materialistic 
pursuits, and the mind in life itself).it is also about finding the right 
answer to that very question by means of thought and reasoning. 
Survival implies reaping the benefits and enjoyment of the bounties 
of Nature and experiencing the inevitable consequences of one’s 
own Karmas. Survival also implies temporal existence for life is 
connected with organic matter that has a fixed term of life, whose 
existence is just one brief occurrence and appearance, vulnerable 
and impermanent. Actually individual life is an insignificant 
phenomenon that is easily swept aside by the sweep of time.. The 
Rig Veda is about knowing that which is in the body and about 
identifying that on whose account the body is- 

^ ^frT cfrSRT: I 
rMckdl ^fcf TTT^frT I I 

“One who knows the transcendental nature of My appearance 
and activities does not, upon leaving the body; take his birth again 
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in this material world, but attains My eternal abode, 0 
Arjuna.”(Bhagvad Gita 4.9). 

The Rishis of the Rig Veda e.g. Rishi Praskanva (Rig Veda 1.44.6) 
who prays- 

TT?T# ofTfST TJUT^ TTSjfaf: WfrT: I 

TRTT I I 

are found to pray for increase of their life-span, and there are also 
those who are found to pray for their own return from the beyond 
e.g. a Rishi in a prayer to the Ashwins (Rig Veda 10.24.6) states- 

WT*T M<I±IU|* WWTTTTFTOI 

TTT 'ft' tjc* TT^tTrTT^irW I I 

which means-“Both of you are divine, with your divinity purify us 
so that our efforts to gain emancipation and emancipation itself 
are both pleasant, and pleasant also is our return from the beyond." 
The Vedic people did not know if there was any place called Hell. 
Naraka was another name for Mrityu-loka or the world ruled by 
Death which is the world of the Naras or mortal beings. The Vedic 
people flourished on hope, they harboured and relied on positive 
feelings and aimed at gaining auspicious attainable goals which 
aims were not sensuous desires. They avoided delusion and 
pessimism. The use of the wordtT^(Madhu, meaning pleasant) rules 
out all negative thoughts or interpretation which delusion and 
pessimism certainly are. This feeling of pleasantness is not owing 
to purification alone, it owes its collective origin to the chosen aim 
and the achievement of that aim, which are both of an auspicious 
nature and therefore desirable. The return from the beyond hints 
at a distant possibility acceptable in a positive way because it too 
is auspicious and therefore equally desirable. Such is the positive 
refrain that echoes uniformly in all mantras of the Rig Veda which 
text in principle does not lend any space to pessimism and to false 
notions and promises for untruth and ignorance cannot undo the 
conditional existence of living beings of which they are the cause. 
Therefore, a mortal being is duty-bound to enquire, the mortal being 

11 



fondly nurtures the urge to know- 

f5Crq| 1TI#T #11 
fMHU 11* tttttBT: | | 

“May our minds benefit from the knowledge of the world already 
revealed by other mortals and our parents”(Rig Veda 10.57.3). 

The Rishis of the Vedas do not consider non-existence as the 
opposite of existence because all that which is seen as existing is 
known by intellect and is based in intellect. Non-existence cannot 
have existence as its base for then it would be a reality. The Rishis 
tell us that our finite existence must be seen in the light of 
knowledge which alone reveals the reality of existence. They also 
tell us that intellectual knowledge leads to intuition, it is through 
intuition that the true nature of existence becomes known. There¬ 
fore, without rushing things the Rishis of the Rig Veda proceed 
gradually from the easily perceivable to that which cannot be 
perceived but who is the knowable Absolute who can only be known 
through the mind alone (meaning who can only be experienced). 
Thus, Rishi Hiranyastupah (Rig Veda 1.31.5) states- 

WT: Tjfcsrsfr TSRTTra TTcrfTT m&Q: I 

Tf 3TTffcf xrfr c|b|d^fdAcbl^il f^T 3TTf^TTffTf I I 

that Agni it is who showers (^W:) knowledge and who nourishes, 
who becomes worthy of praise to those who have the clarity of 
thought, who is the only one who illumines. Hereat, Agni denotes 
the Absolute (Mcwa.- meaning the Sole Person). By the term “who 
have clarity of thought” is meant those who posses the ability to 
see in the light of knowledge, that is, intellectual knowledge which 
leads to intuition. This desired clarity of thought is achieved by 
removing all kinds of doubt beginning with those relating to the 
mundane. Rishi Deerghatama (Rig Veda 1.164.48) states- 

WT*o|5bAch cF 3 df^chd I 

dPTM^HIch' BfVIdl T TTiprsftfaT: ddlddld: I I 
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The Rishi speaks of the three hundred spokes of one kind 
interspersed at equal intervals by sixty spokes of another kind, in 
all three hundred and sixty spokes fixed on awheel which has twelve 
sections or divisions and which wheel moves and yet does not move, 
that there are three such wheels fixed on a central axis. These three 
hundred sixty spokes are the three hundred sixty equal divisions 
of the wheel or the degrees of a circle. The wheel represents the 
Zodiac-belt which is otherwise divided into twelve equal parts which 
are Signs or Rasis also indicative of the Solar months, and thus, 
the wheel also represents the Solar year. That this wheel moves 
and yet does not move is the statement that refers to the use of 
the Ayanamsa which is the rate of precession of the Zodiac or of the 
Zero degree Aries. The three such wheels set one atop the other are 
symbolic of the three states of Time viz Past, Present and Future, 
which states are linked by the same sets of objects seen in all the 
three states. Why is the Zodiac-belt seen and depicted as a circle? 
This is so because we who are earth-bound see from the earth, 
which is almost truely spherical in shape, outward into space. The 
curvature of the Zodiac-belt is also on account of the wide sweep 
of space and time, and in space there are no straight lines owing 
to the influence of Gravity upon the point of view or perspective 
relative to its assumed fixity and to the position of other objects. 
Gravity is believed to have been created by the mass-generating 
curvature of space and time caused by the various counter acting 
opposing forces. In his own particular way the Rishi also through 
these four symbolises the unification of the four fundamental objects 
and forces. According to the modern-day physicists and 
astronomers the singularity existing prior to the Big Bang event 
cannot be described because its truth is not known or cannot be 
known but they do say that during the course of the very first second 
following that event all forces were created which soon gave rise 
to an era of radiation whereafter that radiation gradually converted 
itself into matter, then that primitive matter converted into 
atoms, atoms into gases which were very hot, and the hot gases 
later cooled into galaxies containing countless stars and other 
heavenly bodies as also the beings inhabiting them. The theorists 
speak of eleven dimensions (and even twenty six dimensions) 
existing immediately after the Big Bang occurrence but before the 
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first known moment in Physics around which time seven out of the 
eleven dimensions had compactified into extremely small sizes and 
only four dimensions remained with infinite ranges, which are the 
three spatial dimensions and Time. The four forces known to science 
and often referred to, are Gravity, Electro-magnetic force and the 
two nuclear forces, one strong and the other weak. 

Rishi Deerghatama no doubt draws our attention to the four 
forces and the four dimensions which make and define all material 
existence but he does so only after high-lighting the fields of actions 
and after identifying the creative energy in action. He states (Rig 
Veda 1.164.10)- 

ffTW HPciJHIMdPd I 

TTSfTRf f^fT 3TWT WZ dMPrd%|fa^lH I I 

In this mantra he speaks about the three kinds of recipient, 
subservient, birth-giving, motherly, nourishing and earthly factors 
or aspects of one and the same kind or thing that always co-exist 
with the otherthree kinds of active, domineering, protective, donor, 
divine, enlightening and subtle factors or aspects which pair-up 
and are held together from all sides by a common upward rising 
link or force, and which six factors or aspects are the subject matter 
of discussion amongst the learned people whose points of view 
couched in words though not understood by most (understanding) 
people are held by all to be the secrets that are worth a probe and 
which secrets can only be known upon reaching the other side of 
the sun. These factors or aspects are the three fields of actions and 
the three varieties of one and the same creative energy in action 
that either works by itself or through an agent but whose secrets 
cannot be easily known it being covered by space and time. The 
Rishi actually speaks about the inter-related and inter-woven six 
dimensions that are given rise to or created by a rarely understood 
singular indescribable complexity that exists beyond space and time 
but also includes space and time, here, “created” means that which 
is objective in nature. This mantra precedes by many 
centuries a suggestion that has very recently been offerred by a 
mathematician. Based on some very precise mathematics expressed 
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in complex numbers a six-dimensional space has been proposed by 
Roger Penrose in place of the conventional space or the three- 
dimensional space, which six dimensions can be expressed in terms 
of the degrees of freedom the Twister Space enjoys, which can turn 
around on its axis in two directions, it can be moved along the 
direction of its axis and can be made bigger or smaller. These six 
dimensions or degrees of freedom are believed to refer to the 
properties of a particle travelling with the speed of light, its motion 
in space, its energy and spin, and which dimensions of the Twister 
Space are described by just three complex numbers which 
probably act as the jff tMH iTh mentioned in the following mantra 
(Rig Veda 1.149.4)- 

3#T fgTPTT >ft ft^RTfr f^sn TTTffrr iHVMHI 3TT«rTfT I 

itrTT 3RT TTSR3J I I 

wherein the term fg^TRT meaning twice-born refers to Space and 
Air i.e. Akash and Vayu. Here, Vayu signifies Gravity that attracts 
and holds in place all objects which are several manifestations of 
the same one energy, and that Space is filled with 3RTR) meaning 
the subtle forces and subtle matter, supporting the three worlds 
and the three natural illuminators (jff J'MHlfn) which are Agni, Surya 
and Vidyut, which light up everything and all things and whose 
light is present everywhere. The Fire, the Sun and the lightening 
enjoy a complex relationship with regard to their origin and role. 
Rishi Vatsapriha refers to the complexity of this relationship in the 
following mantra (Rig Veda 10.45.2)- 

f^SIT rT 3F% %£TT >Wliu| f^RIT rT SJTO f^WrTT W5TT I 

f^n ft rr rtr 11 

He states that we know the three situations (%TT) or the three 
places and (jigifui) the three types of Agni or active energy, we know 
about 0j?)>rrf%3JrTT srnr) the ever-expanding vast regions in which the 
dimensions unfold, we know that (TR) the force or power which is 
not known is hidden from our view, and we know about (3RR) the 
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cause on account of which all this (3TF3FFSET) stays protected always. 
Here, the word refers to the reach of the conscious mind which 
mind without much ado is able to comprehend the spatio-temporal 
world bound by causality. The Rishi talks about the primary invisible 
driving force which cannot be identified with anything else but itself, 
and which is the basis of all creation and all mental functions. Thus, 
even if the present day theorists have managed to mathematically 
prove the existence of over two hundred dimensions those are but 
merely that many different aspects of this objective world and are 
solely based on the three well known spatial dimensions. 

As it is, the Rig Veda (text) begins with hymns addressed to 
Agni who is the creative energy in action, and which set of hymns 
are credited to Rishi Madhuchanda. Agni is Fire, it is the only visible 
form of active energy, it is always seen engaged in action the most 
obvious being that of illumination. The Rishi tells us (Rig Veda 1.2.5)- 

dWrcK^ TpTFTT cllMel^l 

TTTcrr TrRwq ^t i i 

that the entire Solar system and all those forces supporting it and 
which are themselves supported by the Creator render all created 
objects visible i.e. known, to all living beings who in turn are seen 
drawn towards those very objects. Through this mantra we are 
made to understand the fact that everything that exists is related 
and also dependent overtly or covertly upon each other and once 
having become known tend to attract all other beings who are 
conscious beings, to be made use of by them provided they meet 
each other’s requirements. This means that all objects whether 
living or non-living, moving or not moving, act, interact and co-act 
owing to and in accordance with their respective qualities and 
tendencies, and become involved in works, some prescribed and 
some optional and some others usually begun on an impulse. This 
is so because the Creator having created this all entered into the 
created as the efficient cause as well as the material cause of 
creation; the created is the entire universe comprising of objects. 
Therefore, elsewhere the Rishi prays thus (Rig Veda 1.5.7)- 
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3TT ^ fri^JT: I 

?RT TRT WrT^ I I 


“May the objects possessed of active qualities required for 
accomplishing various aims and gains or results prove beneficial 
to those learned ones who are the doers of praise-worthy deeds, 
who factually know the objects as to their qualities, means or utility, 
and their scope.” The objects referred to in this mantra as 
possessed of active qualities are the senses and the sense-organs, 
the organs of action and the mind, which the creator has bestowed 
to all beings for their immediate and constant use. And use all living 
beings certainly do of these objects primarily to ensure their own 
survival and for propagating their own kind, secondarily towards 
improvisation, adaptation and enrichment. Perception depends upon 
the senses and the sense-organs, and it underlies identification. It 
is the mind that gives rise to separate entitities through the ready 
acceptance of matter, space and time as distinct but inseparable 
units of the physical world and as the elementary substances of the 
dynamic world. It is the developed consciousness that aids all living 
forms to make note of and record all distinctions and changes. It 
is the developed consciousness that gives rise to more than one 
world and causes the human being to seek the the eternal and the 
transcendental. Therefore, once again praying to Ishwara on whose 
account all this verily is, Rishi Madhuchchanda states (Rig Veda 
1.5.8)- 


<c[f WIT yidshdl I 

'Tt f*TT: I I 

that as do the prayers of the Vedas which are in praise of the Lord 
of All (existence), who is the doer of unaccountable marvellous deeds 
and who is the possessor of vast knowledge, and bring Him fame, 
in the same manner does our learning and truthful speech reveal 
to all (beings) His magnificent eminence.” Undoubtedly the Vedas 
are the authoritative revealers of the absolutely immutable Vyoman 
or Akash, which stands for Brahman, and is Brahman from whom 
was produced Space and Time, and the rest. Accordingly the Rishi 
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also states thus (Rig Veda 1.8.6)- 


TPTtt tt 3tw i 

fWTCTt fsRTT^T: I I 

that in this world there should be these two types of people, one 
who are very intelligent and ever keen to go on increasing their 
own knowledge and strength so as to overcome and defeat their 
foes, and the other who are learned and ever eager to impart their 
learning, experience etc; to their fellow-beings in order to prepare 
them to confidently take up the challenge and engage their foes in 
battles and emerge victorious. The foes referred to here are- 
ignorance, desires and delusion; which are overcome through gain 
of knowledge of the highest. Lack of knowledge and acquisition of 
knowledge, are both connected with the mind, these are two 
different stages of intellection. Intellect is the source and ground 
of all mental activities, and everything that exists is led by the 

intellect. The great sage Sandilya concludes-iTTfiTST: WiT^Tftff 
that the Self or Atman appears like the mind, has Prana as the 
body, has the form of Consciousness. Therefore, a sage of the Rig 

Veda (1.1 0.3) states- 

fF chfvHI idr WTTT I 

3m T ^ RKWMSjfcf W I I 

that all must pray to the Protector of excellent qualities, who is the 
all-prevading sole real entity, for grant of knowledge and due 
enlightenment so as to accomplish those tasks which have been 
earnestly begun. Gain of knowledge and then the application of 
that knowledge are the activities of the mind, they are both 
intellectual exercises. Intellect is characterised by determination, 
and knowledge is only one of the eight states of the mind which 
raises itself from the objective to the subjective owing to the 
judicious application of its eight qualities. 

In a prayer addressed to Agni Rishi Deerghatama (Rig Veda 
1.1 42.3) states- 
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?rf%T: Mlclcbl 3^Trfr TTScfT I 

H'UVI'HRoI'U f^cfr ^rf|RT: I I 


that the aspirant, who is as pure as Agni or is purified by Agni and 
possessing astonishing wonderful qualities, in the presence of other 
mortals and the learned people and expecting their praise and 
approval performs the yagna thrice in the prescribed and pleasing 
manner derives the desired (three kinds of) comforts. Here, the 
emphasis is on the individual’s conduct during the three periods 
(childhood, youth and old-age) of life, and obviously as is every 
where known conduct implies action. Action is a quality that inheres 
in all substances. It is an essential quality which in the living beings 
translates into effort; therefore, action also means effort. However, 
no effort is ever initiated without there being a motive or a known 
purpose, which means there is involvement of the mind or 
intelligence in all efforts alongside the will to do and the will to 
succeed remaining in close attendance. An action pre-supposes a 
cause. A cause produces an effect particular to that cause though 
an effect can also become a cause but not the first cause. As such, 
all actions are seen to be designed specific to the cause and its 
effect or outcome, even those actions that appear to be involuntary 
are in the true sense pre-programmed efforts dictated by vital needs 
and instinct. The will-to-live is actually the intention and the 
willingness to face all odds and survive; it is the most important 
motivating force or the driving urge that renders almost all efforts 
essential, natural and expected. Therefore, that which is eagerly 
sought and that which is ultimately gained are part of an 
unceasing cycle of actions and events and not the begining and the 
end because that cycle is an on-going process that holds no 
surprises for the experienced performers of works who know this 
cycle to repeat itself many times over in different lives given the 
same situation and conditions. There are people who speak about 
divine forces influencing the term and progress of one’s life, and 
there are people who talk about divine inspiration charting and 
guiding the course of one’s life, but to the majority divine 
intervention appeals the most for which intervention they pray. 
The more determined exercisers of the intellect know the divine 
forces to be the forces of nature but more particularly the senses 
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and the vital force. They also know divine inspiration to be the call of 
the inner-self which is the familiar and yet the most unfamiliar; be¬ 
cause they are not concerned about personally enjoying the fruits of 
their efforts they do not seek divine intervention; they are the Karma- 
yogis. 

The Karma-yogi has a clear understanding of the purpose which 
he intends to achieve, and therefore, he understands the reason 
underlying all of his efforts as also the means adopted. This 
understanding which is not easy to come-by is owing to the power 
of the mind which is the subtle inner-instrument lording over all 
senses of perception. The mind which is always active depends on 
consciousness though mental activity and awareness are two closely 
related super-control systems that deal with name and form, and 
with the super-sensible distinction which sets an object and a subject 
apart. It is for this main reason that all living beings are not 
insensitive and inert but in their own perculiar way respond to 
external stimuli. They do not function like the unfeeling and 
emotionless almost untiring mechanical devices which are 
otherwise constructed and regularly deployed by man. Even though 
activities of the living beings are not controlled through a remote 
mechanism by any outside agency, it is fashionable to assign that 
responsibility to a phantom entity called Ishwara or God altogether 
ignoring the fact that the transition of non-living matter to living 
matter did not occur overnight or at a moment’s notice. The 
bringing about of the origin of life and the subsequent evolution of 
life-forms has been a very long and painful exercise. All living beings 
have evolved proportionate to the increase in the complexity of the 
brain (or central nervous system) and its powers; the brain is 
regarded to be the seat of the mind. But then, thoughts that fill the 
mind are certainly sub-verbal speech and therefore, it is generally 
held that only those living beings who posses the ability to speak 
can be said to possess a mind because when one thinks one actually 
introspects and then engages in a brief or a long drawn silent 
conversation with oneself. As far as is known the human beings 
alone are able to think back in time and to conjure abstract thoughts. 
The human beings alone are aware of their inevitable end. 

The mind is a phenomenon which has arisen almost as 
inevitably as has brain-complexity and brain-power increased. The 
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basic function of the mind is to accept, co-relate and analyse 
information, read messages, select a response or cause of action, 
compute relevant sequences, anticipate consequences or reactions 
or results, and also initiate action. Mind is where all decisions are 
made and caused to be acted upon. The indwelling consciousness 
promotes intellection, and in turn, intellection promotes individual 
desires, cravings, longings etc; these desires or aspirations drive 
people to seek their fulfilment either individually to serve their own 
personal end or interest, or collectively for a common cause. 
Therefore, there exists a reasonable extent of orientation in one’s 
method of thinking and action, where there is no orientation at all 
insanity prevails when works done if any do not leave any 
worthwhile impressions on the minds of the doers of deeds; 
impressions that stay etched on the minds are known as 
memories, without memory there is no past, there is no learning, 
no recognition, no judgement and no cause of action. 

Memories are very precious for they are the food for thoughts 
that help generate more thoughts. Memory means the ability to 
remember things and it is the mind that memorises i.e. exactly 
remembers what one learns. The mind is a very complex 
phenomenon, it is the faculty of consciousness and thought. 
Thinking is a function of the mind, it is an essential part and mark 
of intellection which is the act of understanding, apperhension and 
perception, and distinctly involves knowledge derived from pure 
reason. It is the mind that infers or conceptualises; because of its 
complex nature and activity the mind is known to posses many 
modes far more than one can ever imagine or expect. Thoughts are 
the produce of the mind, they are the various sub-verbal 
expressions given rise to by the numerous mental modes which 
according to a school of thought are not less than one hundred 
eighty thousand (36000x5). The mind, which belongs to the lower 
sphere to which life and matter belong, feeds on thoughts be it the 
ordinary mind, the intuitive mind, the illumined mind or the higher 
mind. And, thoughts belong to and fuel all kinds of intellectual 
activities and attributes. The mental modes being very many tend 
to change and inter-change their place or places very often and 
that too quite rapidly as though in defiance of an assumed order 
or arrangement. In the realm of thoughts there always appears to 
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be a great disorder and turmoil when actually there is none but 
then that is how the interior of the mind is which never rests. It is 
this restlessness of the mind which is intended to be curbed the 
root-cause of mental unease and turmoil, and is the pointer to the 
existence of all senses. The mind to which the act of thinking belongs 
itself depends on the senses for its own activities, and the senses 
owing to the sense-organs belong to the body which at all times is 
vulnerable to the impact of outside influences and also the inner 
urges. Even when one appears not to be thinking the mind 
continues to sub-consciously think but one does not really continue 
thinking about the same thing all the while everywhere with same 
intensity. Depending upon various factors influencing the mind there 
generally occurs a quick shift in focus corresponding to the change 
of the mental mode and with it the entire pattern of thought changes 
or gets replaced. The Rig Veda which reflects the mind in action 
apparently displays similar kinds of shifts in its priorities. Neither 
the hymns nor the verses of a hymn are as closely knit vis-a-vis 
each other as are presumed to be. As is seen most of the mantras 
individually contain and express a particular thought or idea which 
is wholly independent and does not rely on the thoughts or ideas 
contained and expressed by other mantras of the same hymn or 
sukta. Thus, the mantras of the Rig Veda are like so many different 
mental modes, they are like the different tendencies that arise in 
the mind owing to different causes intent upon producing different 
effects i.e. outcomes or results. Even then these mantras portray 
the exclusive experiences of the very few who were bent upon 
realising the real nature of truth which is pure and unchangeable, 
and having realised that nature they did not hesitate in showing 
the right way to all others. 

The Rishis of the Rig Veda rich in experience and possessing 
great wisdom are eloquent in their praise of the Almighty Creator 
and His awe-inspiring work of creation.They speak of the Almighty 
Being as the source of Prakrti and also as the sole sustaining force 
seen within Prakrti.They knew Him as the inner and the outer 
brightness of all created things which brightness is merely a 
reflection of His own radiant glow. They knew Him as the light of 
all lights, the divine Self who is the lord of all wealth and who is 
known only to those who are determined enough to seek Him as the 

22 



end of their spiritual attainment. He whom the Rishis knew thus is 
the ever calm, immutable, undivided essence of knowledge and bliss 
which alone is His nature. He is the Paramatman, the always existing 
distant yet near reality; all else but He is perishable. Though 
changeless but when He comes to be identified with the world of 
change He is the Ishwara, the cause of creation, maintenance and 
dissolution. Ishwara is the lord of the whole creation and the lord 
of Prakrti, whose grace and divine interventation is eagerly sought 
by His many devotees who identify themselves as it were through 
Him. But, Ishwara is the infinite consciousness functioning through 
Maya owing to the delusory power inherent in all human beings. 
It is Maya which makes Ishwara seem to be different from His own 
true identity which is the supreme Self or Brahman. The highest 
limit of the creative principle or energy called Prana is Ishwara, 
and Maya which is Nescience is the condition existing prior to 
creation. Maya whose function it is to measure that which cannot 
be measured and also evalute that whose exact value can never be 
ascertained or known simply becomes an exercise or an act of 
comparison that sets a limit to the otherwise limitless Infinite. Maya 
is illusion and Ishwara is the greatest illusionist. 

The Rishis also extol Nature and all of its magnificent bounties, 
and they speak elaborately about Prakrti as the many-sided 
uncaused cause of the Universe. They knew Prakrti to be active and 
mutable, eternal and conscious, and that it is on account of Prakrti 
that there is duality and there is plurality. Therefore, they call it 
Nescience or ignorance. Prakrti which is Nescience is Maya which 
is the change conducive to creation and the limiting adjunct of 
Brahman. Ishwara who is the lord of Prakrti is the master of Maya, 
owing to Maya is seen difference in the world. Prakrti, which is said 
to comprise of three Cunas, is the energy by which all phenomena 
are projected. Maya, which cannot be precisely defined, is the 
Avayakta, the undifferentiated primordial nature because of which 
it accounts for the evolution of the universe and to which Ishwara 
is organically bound. Prakrti or Maya aids Ishwara in His act of 
creation and is dependent on Ishwara who through His infinite power 
of Maya is able to create this world of diversity and change. 
Badarayana states that because all attributes required for the 
creation of the world are possible only in Brahman, Brahman is the 
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cause of the world. Brahman does not undergo any change but only 
an apparent modification owing to its power of Maya which is why 
Patanjali states that behind all subtle objects is Prakrti, the primal 
cause. Prakrti which evolves for the experience of the souls and 
which dissolves for their liberation remains untouched by the 
finality of these two acts. As is evident from the scriptures, the 
sages of yore do speak but with utmost care and due diligence about 
the multiple folds and forces of Prakrti or Nature, about their 
intricate relationship and inter-play that cause the grand spectacle 
that always confronts the senses, and which is the world 
comprising of objects and thoughts, and which world is the 
multi-dimensional stage for all kinds of activities to display their 
range and wares; it is the arena where all opportunities and 
aspirations constantly clash and jostle to gain adequate space and 
leverage for making their presence felt. The illusory nature of the 
dynamic qualities of Prakrti or Maya was not unknown to the Rishis 
of the Vedas who did not ignore the fact that the ordinary sphere 
of existence constituted by the three principles of matter, life and 
mind is dominated by vital urges, by desires and by material 
satisfaction. 

It is all because of their knowledge and their deep-rooted beliefs 
that the Rishis do not find Prakrti i.e. Nature, to be as mysterious 
and as strange as it is often made out to be. It is their splendent 
awareness of the attributes and origins of the familiar and the 
not-so-familiar things, forces and values that opened up the way 
for their many paths all leading to the comprehension of the 
complete eminence and complete transcendence of Brahman by 
revealing the many hidden secrets underlying existence. Intuitively 
knowing about Its presence whose presence the senses are unable 
to preceive or detect the Rishis speak about the Immutable who is 
known to be existing but cannot be seen and described, who is known 
to be everywhere at all times but does not move, who does not have 
any form, who exists alone eternally and without a second as the 
infinite back-ground stretched along all directions, extensions and 
dimensions, upon which particular backgound all that which can 
be preceived, inferred or thought about stays projected as though 
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all of it was real and was always there simply awaiting its 
discovery. The Rishis knew that from this Absolute or Brahman 
alone proceed all mutations. 

These wise men of sharp penetrating vision and equally keen 
insight speak of the Almighty who is the great special being as 
having playfully and wilfully assumed various forms possessed of 
features, qualities and action, which consitute the temporal world 
of substances due to and subjected to the continuous play of Cause 
and Effect and thereby to pleasure and pain, to be the intentional 
outcome of His deliberate act of converting the undefined to the 
defined, that is, converting of the subtle to the gross which is 
conversion of the spirit, of the mind and of sheer energy to the 
most basic but principal blocks of matter, the subtle elements, 
through differentiation of the undifferentiated without the First 
Cause ever undergoing a change or reduction. As regards this 
modification the sage of the Chandogya Upanishad (6.1 5) explains 
that in words or speech alone the modification originates and exists, 
in reality there is no such thing as modification, it is merely a name 
and the clay (here meant Brahman) alone is real. The Rishis of the 
Vedas knew that the source of the cause of the whole universe is 
one but escapes definition and all descriptions because it does not 
have a form and can not be seen or otherwise perceived though 
that very source can be known by means of perpetual communion. 
The Rishis also knew that after having known Him (Brahman) there 
remained nothing else to be known and there only remains a very 
very long unbroken silence spread far and wide as though in 
evidence of the quiet victory of the mind over its own created 
modifications and activities which together constitute the entire 
world of mental and physical objects. Speech which is spoken 
utterance merely informs but it is the mind that reveals the eternal 
and the infinite entity. Even today the Paramhansas teach this 
knowledge of the Infinite, firstly gained from the Vedas, to all those 
who are eager and strive to know that entity. 

In a prayer addressed to Agni, a Rishi of the Rig Veda (1 0.79.4) 
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states- 


r^njrf fT^fr vi *h±wh1 ttttttt *rof 3#n 

^TF Hr4fN<*)dlipH4# fNtrTT: TT XT^rTT: I I 


The praying person who is a house-holder says to his Acharya and 
the Purohita (the word J'ldfTl stands for these two personages)-“l 
shall tell you the truth that the fire lying concealed within the two 
Aranis finally consumes them both. I who am a mortal do not know 
the many secrets held by the divine fire who is certainly worthy of 
being known and used.” The Acharya who earnestly teaches the 
secrets of fire and the Purohita who demonstrates the application 
of fire and showers praise on fire are the two Aranis who are filled 
with and surrounded by fire, the active energy, this much alone the 
praying person presently knows and who is desirous of knowing 
more. The Rishis of the Vedas knew energy to be the formless and 
the partless constituent of the observable universe and they knew 
it as the earliest of the early differentiation of the undifferentiated. 
They called it Agni. Why did they call it Agni ? Yaskacharya explains 
that it is called (Agni) because it is TTCntff (Agrani) which means 
the forward leader. Agni is carried at the front in all ritualistic 
undertakings (yagnas); by bending and then entering, Agni 
occupies and carries the whole bulk of things meant to be carried 
by it. It is called Agni also because it is not sticky or viscous, Agni 
is also the Heat energy as also the bright fire, the active visible 
form of energy. But then to define Fire as merely the heat and the 
light of burning i.e. incandescence, is like not stating the whole 
truth because the word Fire also means enthusiasm, ardour, 
passion, spirited vigour or animation. This we now know because 
the Rishis who knew this have told us about the two-fold nature of 
Agni, that of taking and giving, which nature makes Agni worthy 
of being feared and adored. Therefore, in the Rig Veda (1.98.2) by 
praying thus,- 

f^fcT MbdJ 3TffT: TTfST^lf M^cfl 3TftT&JUifqc)?i I 

t^fFTT: WT 3ff^T: TT 'TT f^T TT ft^T: W TtTvR I I 


a Rishi states that Agni in its gross form and Agni in its divine form 
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is enquired about by the learned people as worthy of being known, 
as the one who is benevolent and useful. As is seen the Rishis of the 
Rig Veda eulogise Agni who is the ever youthful entity vested with 
radiance. They call Agni the divine superior, the leader of all and 
the first in all rituals that contribute towards the inner 
transformation making it possible for the ardent seeker to see the 
light which is beyond ordinary human intelligence. They knew Agni 
to be the ever vigilant and ever awake disseminator of knowledge. 
The Shatpatha Brahmana (9.1.2.42 and 1.4.2.11) tells us that Agni 
stands for material fire connected with the subjects i.e. essences, 
and that at the metaphysical plane Brahman is called Agni, thus, 
Agni signifies the Atman- 

SlTrqT 3tf^T: I I 

The Shatpatha Brahmana also states- 

Trf^rf tcTRT sITTOfcT: I Md^cll slrf TTTfTT 

which means Agni, the self-effulgent deva, is the protector of 
the vows of the enlightened persons which vows are practising 
truthfulness in thought, word and deed. Hereat, Agni stands for 
Ishwara. Therefore, as the principal protector Agni is the first 
principle of nature and the first principle of thought which mainfests 
as Speech. The Shatpatha Brahmana is the most consulted 
commentary on the Yajur Veda, for it gives the most reliable 
meanings and explanations in respect of words and phrases with 
regard to their origin, construction, phraseology, terminology, 
pronunciation, application, etc; The Yajur Veda (32.1) reiterates 
that the Supreme Being (who is Existence, Consciousness and Bliss, 
and who is knowledge and Infinite) has many names like Agni, 
Aditya, Vayu, Chandra, Sukra, Brahman, Apah, Prajapati etc; and 
then there is the great sage Gathino Vishwamitra (Rig Veda 3.26.8) 
establishing the divine origin and the divine nature of Agni, and 
Rishi Shamyurbrahaspatya (Rig Veda 6.45.16) telling us- 

XJoF TTR ^bdHf PcMbfrui: I 

TTfrP# dNsbd: I I 
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that Agni connotes omnipotence and omniscience which are the 
two major attributes assigned to the Supreme Being. Therefore, 
Agni is knowledge, all-pervasive and worthy of being known, 
possessed and adored. Rishi Deerghatama states that the learned 
people and the great ones associated with the most auspicious call 
the bright fire or Agni by many names though Brahman is one and 
without a second-(Rig Veda 1.1 64.46), they 
call It (i.e. Brahman), Agni, Yama and Matarisvan. Brahman is that 
subtle essence which is imperishable and at whose command 
all things exist and perform and is not basically different 
from all those things that exist and perform. Only a pure mind 
disassociated from the sense-organs can realise the Supreme Being 
who is really unconditioned. The pure mind does not cede its right 
to enquire and inquire i.e. ask and investigate; the pure mind 
questions and finds the correct answers. The person of pure mind 
who has found the perfect unity both within and without, knows the 
answers to the questions which read- Who am I ? What am I ? 
where and why do I exist ? If I am what I am what will I be next?, 
simply because having realised his own true identity he knows that 
he is the whole existence seen and felt everywhere, he is the cause 
and the effect and therefore the reason underlying that existence, 
who is found to exist in the mind when he is alone, and who exists 
in the mind and elsewhere merely in order to find the real basis of 
his own existence which basis as well as existence combined is 
the very truth of all truths. Therefore, Rishi Medhatithi Kanva (Rig 
Veda 1.23.24) prays- 

TT -*pT TT TOTMWI 

fay 3 3T^T fayws ?i*faRT: I I 

that all mortal beings should know about that by which the 
knowing and the learned people and the Almightly lord come to 
know as to why the material fire, the material light and their 
off-springs and the rest (objects) bind them all to life, who know 
why for we are now here and what we are all destined to be 
hereafter. 

Having once realised that it is due to Avidya that the mind 
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functions (having become excited) and projects the world again and 
again, the sages of the Rig Veda do not hesitate in telling us that 
as is the material fire known by the learned to be useful in giving 
them strength, prosperity and protection, so can Ishwara be known 
by honouring the learned, by associating with the enlightened people 
and through acts of charity and sacrifices (which are virtuous deeds 
that earn merits for the doers) (Rig Veda 1.47.7). By knowing 
Ishwara one can reach the inner-most recesses where remains as 
though deliberately hidden the grand architect, the founder and 
the guardian of the principles governing motivation and follow-up 
actions beside all other attributes that stay associated with the 
living beings (also the non-living beings) of all stations and 
statures, and who appears within as knowledge and consciousness 
combined. In the Rig Veda (1.31.1) in a hymn addressed to Agni, 
Rishi Hiranyastupah calls Agni the first of the Angira-tw% WTf 
3tf|pT. Angira means the very life of the life of the universe, it also 
means the all pervading real essence and the giver of immortality 
i.e. deliverance. In the same mantra the Rishi also calls Agni 

TRIT meaning the Seer and God and the auspicious 
friend of the gods. In fact the Almightly Lord is addressed as Angira 
by the Rishi who in the same breath tells us that He it is who is the 
present revealer of the Vedas (meaning knowlege), whose commands 
and laws are to be obeyed, and the learned persons who know Him 
thus become the righteous seers endowed with brilliant knowledge- 
It is these very few illustrious knowing persons who guide 
and lead others upto the door of true happiness. The happiness 
which is to be found beyond that door is one’s own personal 
experience of the sublime that can never be transfered or infected 
on to others, this experience of the sublime state of Reality or Truth 
is the wealth which cannot be either shown or shared as such, but 
can only be talked about in the company of those who have already 
understood its true nature and in the company of those who seek 
that understanding. Thus, a Rishi of the Rig Veda (1 0.1 05.9) prays- 

TT^rfcf TTEIFfr: I I 

“May we attain in the form of a boat that which is the glorious 
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power generated by His actions, that power which fills up and thrills 
the entire three worlds, the power that lifts upwards the created 
objects, that power which is at once the very basis of life and the 
impelling force, (and ride that boat to cross the sea of existence 
and emotions).” 

Indeed, when the sages of the Rig Veda speak about Agni 
shining on account of truth and justice and being full of knowledge, 
when they speak about Agni as the resplendent illuminator of 
knowledge worthy of being seen by all, and when they speak of 
Agni as one who knows and shines forth in all dawns coming after 
one another they do not refer to the material fire alone. By 
invoking Agni, thinking about it thus they also invoke Kala, Kala 
is Time which constantly and endlessly burns away the days and 
the nights, the months and the years and the five seasons all of 
which mark its ever forward-moving march to eternity (?). Where 
ever there are objects to be found Time exists as unavoidably as 
the three spatial-dimensions are to be found on account of those 
very objects lodged in space. Both i.e. Space and Time, originated 
at the very moment mainfestation of objects occurred and both 
make the deluded mind see all those objects as separate entities. 
Here the word “originated” is used to mean “becoming aware of”, 
it is only when one becomes aware of something that a thing is 
known to exist. Space and Time in combination with objects cause 
duality and plurality and therefore, these three viz Space, Time 
and objects, are parts of Maya and on account of Maya. Of course, 
there is no point in trying to explain the origin of the world from 
Maya or Prakrti simply because Prakrti itself is brought to 
maturity by Ishwara who is present inside Prakrti (Svetasvatara 
Upanishad 5.5.) which means Prakrti certainly had a beginning, and 
a thing which has a beginning can not be eternal. Rishi Kutsa 
Angirasa (Rig Veda 1.95.5 and 1.96.7) tells us that at the beginning 
of creation Agni emerged as always rising upwards lighting up all 
directions as does the Sun lights up the entire world and because 
of whom there are the days and the nights (which repetetive 
occurrence is indicative of the existence of Time) burning up its fuel 
which indeed burns at the mercy of Kala and thus, what is present 
and what is the future Agni alone knows. Through these mantras 
the Rishi tells us that there are certainly limitations inhering in all 
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created things, that all created things are destined to perish sooner 
or later. Therefore, by invoking Agni, who is the self-sustaining child 
who generates his mothers by his own powers-'^?# Mld 4 HAld 
(Rig Veda 1.95.4), is also invoked the Unseeable one and His 
invisible power of infinite strength and magnitude which supports, 
sustains and protects space and all things including Fire i.e. 
energy, and Time contained in Space, and which power resides as 
the small space lodged within the cavity of one’s heart. Therefore, 
the Rishi calls Agni, standing for the Unseeable one, the guardian 
of all existence-TTfr.-^rThTT^, whom the gods uphold. The Yajur Veda 
(40.15) calls Agni the brilliant one who lights up and shows the 
right path, who is the bestower of knowledge, and who can change 
the nature of a person from evil to the good and thus acts as the 
purifier. Agni makes one know about oneself. Yama tells Naciketa 
(Katha Upanishad 2.2.9) that just as fire though one, having 
entered the world assumes separate forms in respect of different 
shapes, similarly the Atman inside all beings, though one, assumes 
a form in respect of each shape and yet it is outside in its own 
unmodified form, just like Space. 

Agni has been called the Universal Divine Force or Vaishvanara 
who manifested first to behold the universe and is the one who 
unites with the Sun-o^cinO t^Jui (Rig Veda 1.98.1) and pervades 
in all and pervades all, whose truth is meant to be attained by all 
and which truth is the divine opulent wealth. The very first mantra 
of the first sukta of the First Mandala of the Rig Veda (1.1.1) is in 
praise of Agni and it eulogises Agni as the self-effulgent Almighty 
Lord-3lI hmU. Rishi Madhuchchanda calls Agni the diviniser of 
Yagnas possessed of ecstatic truth, as the Hota who is the 
summoning priest, and as the bestower of priceless happiness 
through grant of knowledge, wisdom, righteousness, good conduct, 
good speech, truthfulness, piety, purity and all other auspicious 
qualities, who is to be realised after a long Sadhana. Sadhana means 
concerted efforts for attainment of a particular and a certain goal 
or objective whose attainment is direct and immediate. Sadhana 
is spiritual discipline, a spiritual effort aimed at gaining perfection 
which is not ordinarily gained without due application of the mind 
over a stretch of time over the problems pertaining to the 
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cognition and understanding of Reality and acquisition of 
knowledge. Sadhana involves a great deal of preparation, 
contemplation and a proper understanding of the correct 
approaches to be made vis-a-vis the prescribed paths. In this mantra 
as also elsewhere in the Rig Veda by invoking Agni the Vedic Rishis 
invoke Ishwara who is eulogised as the creator, sustainer and 
nourisher of His own creation and who is the sovereign dispenser 
of justice, the omnipotent witness, the omniscient augmenter of 
vigours, the gracious helper in all deeds, and the protector of all 
things and beings. A Rishi of the Rig Veda (1 0.1 14.8) in praise of 
the Vishwedeva states- 

Tr^STT tps^TFpsiT HIclPd-HHI 

TT^STT nfeHH: TTW rTT^rft' I 

In this mantra he sings the glory of the Ultimate Reality or 
Brahman or Paramatman; he states that there may be very many 
suktas and mantras but the vedic Ukthas are of fifteen types, all 
the bright and the dark world of the universe are part of that who 
is all-powerful, all-pervasive and eternal, as vast as it is so many 
are the words of the Vedas i.e. knowledge-drfgMdJ^'sira^ The Rishis 
consolidate this intuitional belief, which is in fact a finding, with 
the performance of the yagnas prescribed by the scriptures (which 
yagnas are rites and rituals) conducted with the aid of the Vedic 
mantras which mantras are believed to protect the essence of the 
meaning their words carry and portray, and which essence is the 
subtle extract i.e. wisdom, obtained after some relentless rigorous 
but ultra-refined exercise of their minds (Rig Veda 1.109.7) 
undertaken by the very few more focussed and more determined 
learned members of the human race upon whom the wisdom of the 
Vedas had dawned as a gift from the devatas (Rig Veda 1 0.1 54.1). 
Therefore, the Rig Veda is not merely a record of the results of 
those great efforts and sacrifices but a priceless compendium of 
all wisdom there is. 

Fire may not be the origin of all things but it certainly stands 
for all things which things it also impels. Already cited here in above 
is a passage from the Katha Upanishad which informs us that Fire 
or Agni having entered the world assumed all forms. A mantra 
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from the Rig Veda telling us that Agni is the life of the life of the 
universe has also been cited. In addition thereto attention has also 
been drawn to the conclusion that Agni is the Atman residing in all 
beings. Where does all this lead us to ? All this leads us to the 
realisation of the Sole unchanging eternal Reality and to the 
understanding that we all are the inseparable part of that Reality. 
Therefore, Rishi Virupa Angirasa prays (Rig Veda 8.44.23)- 

TT^T WRF ref cfT HTFTT 3^1 

TT2JE? WTT $*lf$IN: I I 

This mantra composed in the Gayatri Chanda or metre is in praise 
of Agni Devata; Devata means the one who illuminates. Hereat, the 
Rishi prays that if ever Agni were to become he (Rishi) and if he 
(Rishi) too in turn were to become Agni then for the welfare of 
everyone and by the grace of Agni will become evident the Truth 
on account of which all this verily is. These are some very touching 
words. These words at once recall to mind that teaching which forms 
part of the Eighth Chapter of the Bhagvad Gita. The Bhagvad Gita 
which is a much later work is the record of the conversation 
between Krishna and Arjuna as reported by Sanjay to Dhritrastra; 
it is not regarded as a Sruti i.e. the divine words heard, but is 
regarded as a Smrti i.e. the words memorised. This text elaborates 
the various doctrines of the Upanishads and is in the form of a 
dialogue between Narayana (Krishna) and Nara (Arjuna) that took 
place immediately before the beginning of the Mahabharata War 
fought by the Pandavas against the Kauravas. The Eighth Chapter 
deals with the Yoga of Concentration, which is Tapa, the austerity 
of the conscious force acting upon itself or its objects, which 
particular action Krishna explains is the repeated practice of steady 
thinking with an unwavering mind on a single object to which the 
mind is directed. 

Undoubtedly the knowledge which is sought by Arjuna is the 
knowledge of Brahman, firstly gained from the Vedas, and as is 
seen the knowledge that is sought to be imparted by Krishna is the 
knowledge of Brahman. In reply to the query of the Warrior-prince 
as to how He i.e. Krishna (Narayana or the First Cause) is to be 
known by the self-controlled ones, Krishna tells Arjuna that the 
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single-minded yogin in prepetual communion, who constantly 
remember Him to them he is easily accessible, reaching Him and 
winning supreme perfection they do not suffer re-birth i.e. they do 
not return to the world of mortals, because birth is the locus of all 
suffering due to the influence of Cause and Effect, and though worlds 
upto and including Brahma's are repeatedly won and lost (since all 
worlds have the feature of recurrence and their loss is owing to 
ignorance)but on reaching Him there is no re-birth; at the end of 
the Kalpa or Time-cycle all who are born of the Unmanifest are 
dissolved in the same Unmanifest (which is the seed state of the 
host of material things); He is the Imperishable Unmanifest beyond 
that Unmanifest (which is beyond the range of senses etc.;). It is 
abundantly clear that the aim of Krishna is to teach Arjuna the 
governing principles of the life of activity as influenced by 
actionlessness linked to unattachment and indifference to the fruits 
of actions. The open eyes see and the open ears listen yet those 
open eyes and ears do not seem to do so, such is the kind of 
indifference that is needed to be cultivated in pursuit of realising 
one’s own true identification through understanding of one’s own 
true nature. 

As is noticed in all mantras of the Rig Veda here too the brevity 
and the cryptic method of expression employed by the Rishi is 
strikingly unique and remains unsurpassed. The Rishis of the Vedas 
were truely gifted individuals who sharing the same experience 
resulting from the practice and the learning of the same Vidyas 
(Vidyas as prescribed by the scriptures) reached the same 
conclusion, there being no reasons for the conclusions to differ 
because Truth is the same everywhere and the aims of the Vidyas 
of the same class are identical i.e. one only, and in the final 
analysis the aims of the different Vidyas are also the same. The 
Rishis, who had attained exceptional purification of the mind, were 
not affected by greed, conceit or bigotry; therefore, all their 
intellectual and spiritual attainments were dedicated to the 
welfare of all, the whole creation being credited with those very 
achievements of theirs, and from whom never could have been 
concealed what had been found and what had become truely known. 
This being so, we find in the Rig Veda (1.188.4) Rishi Agastya 
praying to the Almighty Lord of Creation- 
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W^f offffrsTFn TrW^tTRnF^TFT I 
ZJ>nf^TT f^TT3TSn I 

to make everyone shine as brightly as does the Sun shines brightly 
lighting up the entire world of causation as its First Cause. What 
more noble thoughts, and which better intentions can anyone 
generate and nurture as do the Rishis of the Vedas, such as Rishi 
Agastya, who strive to share their experience and knowledge with 
the entire mankind. The Rishis of yore were enlightened seers 
who had heard the mantras in their mind in a state of super¬ 
consciousness that had been attained after performing intense 
intellectual and spiritual practices. The mantras that dawned on 
them are not merely poetic arrangements of thought and words 
but exceptional expressions of intuition i.e. mental illumination, 
which is realisation of Truth with super-conscious reasoning. The 
Vedic Rishis were certainly men of deep contemplation and also 
men of action who are believed to have taught orally and by occult 
methods. The Almightly Lord of entire creation and universe has 
also been addressed as the Rishi, here meant the all-knowing 
revealer of the Vedas (knowledge); as the Sole Witness the Lord is 
privy to all knowledge for He himself is knowledge. 

Rishi Virupa Angirasa through the afore-cited mantra (Rig Veda 
8.44.2S) invokes Agni as the material and the visible form of 
energy in action. The Shatpatha Brahmana (2.3.2.11) states that 
the bright fire is called Agni. Hereat, the Rishi thinks himself to be 
the dormant matter otherwise in need of some motivation so as to 
become mobile and active because he continues to be an entity 
possessed of qualities and actions, and action means physical 
movement and also mental exertion. Therefore, more as an 
endorsement of right understanding the Rishi seeks conversion of 
energy (Agni) to matter and matter to energy. The Rishi seems to 
say that as can energy convert itself into matter in various forms 
so can matter if given the right conditions convert itself into 
energy. But more precisely, the Rishi seems to point out the fact 
that matter is not distinctly different from its primordial source 
which simply means that Brahman is not other than its own 
creation. The Rishi also seems to point out that our own experience 
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of awareness and reasoning which is basically the experience of 
difference which is the experience of multiplicity is no experience 
at all. Whomsoever this Atman desires by him alone the Atman is 
attained, this is the constant refrain resounding in almost all Vedic 
mantras and is the guideing principle that clearly leads the streams 
of ideas of the same kind (which is meditation) emanating from the 
mantras itself in the manner the rays of light that run free from 
their source verily do. 

By this mantra by addressing Agni as the visible and easily 
recognisable subtlest state of empirical existence and himself to be 
the grossest state of the same existence the Rishi asks Agni to dwell 
within him (the Rishi) so that in its light which is really his own light 
he too is able to experience its subtleness and become as subtle as 
Agni actually is who on its part ever lights up the path of the gods 
which is known as the Devayana and which is the difficult but the 
glorious path leading to itself as the Ultimate Truth or the Truth 
of all truths. The Rishi seeks Agni’s grace primarily to overcome 
hurdles that lie strewn across the path chosen by him to tread. The 
Rishi seeks to become as knowing and therefore, as radiant as Agni 
verily is. Here at, Agni represents the self-luminous but formless 
principle of life which is known as speech and the mind. People do 
tend to apprehend the same thing or object differently, which 
difference is mainly due to the subjective characteristics of the 
individual mood and resolve, past experiences and their distinct 
make-up. The Rishis of the Rig Veda tell us that it is Agni who strives 
to take the willing people to the otherside (Rig Veda 1.31.6)- 

^ TT WTT ftqff I 

of the seemingly one-sided objective universe to unite them with 
knowledge which is why the burning flame consuming the faggots 
as fuel causes emission of a crackling sound, itself shakes and 
shivers, and occasionally throws-up sparks as though to catch our 
attention and remind us all of our responsibilities and duties which 
are as numerous as the sparks that are seen to rise and fade. The 
Rishi desires to get rid of even the smallest remaining vestiges of 
pride and prejudice as also of delusion lest they too deprive him of 
the benefits attached to the right or true solution. 

36 



By this mantra the Rishi invokes Agni as the Almighty Lord, 
the Supreme Being, before whose immeasurable greatness he the 
sincere and prayerful devotee in all humility bows and surrenders 
himself completely and also suggestingly for total annihilation of 
all that are his gross and mundane connections which make and 
bind him securely to the world of causation. Thus, by firstly sifting 
the subtle from the gross and then mingling with the subtle whereby 
transcending the very many forms of Death beginning with Hunger, 
the ordinary man in the Rishi longs to succeed in attaining freedom 
from all restraints. He wants to experience the highest divinity at 
the top of his own spiritual attainments. In fact, he longs for the 
enjoyment of that sublime delight which is experienced when one 
becomes free from all sins, all doubts, all desires, all actions, all 
pains, all sufferrings as also free from all ordinary pleasures, 
physical and mental, pleasures that are always attended by pain 
for they last very briefly and make one long for more. The Rishi 
had either heard from others or he had himself come to know that 
this sublime delight one does certainly experience when Avidya is 
destroyed by the knowledge of the Atman whereafter nothing else 
but the Atman exists as the Sole Reality. This is the perfect unity 
that the wise seek attaining which there remains no distinction 
between the Jivatman and the Paramatman, that is, between the 
individual self and the Universal Self; the distinction which never 
was. The Rishi therefore having realised this truth boldly tells us 
that Agni is not merely one amongst the numerous manifestations 
of the Atman but Agni is the Atman itself. 

Obvious as it verily is on account of his hankering after Truth 
the Rishi (Virupa Angirasa) knows that the otherwise serene and 
seemingly unresponsive unmanifest Prakrti becomes activated to 
manifest as objects owing to the disturbance introduced by a cause 
(induced by the Purusha by own will) in the balanced harmonious 
arrangement or setting of the three gunas in absence of which 
upheaval there could not have been by way of an effect any kind 
of manifestation and there could also have not become evident any 
kind of distinction setting one thing apart from the rest. He knows 
that the distinction such as between two vital and contra-indicative 
but mutually complementing parts that constitute the pairs of 
opposites and which is simply duality in effect, is because of the 
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mind influenced by Avidya (which is Nescience) through the mental 
mode known as intellection. Intellection is actually an activity of 
the mind which happens to be the subtle inner instrument that 
controls the senses of the body and its organs, of that body which 
is the gross discardable state of existence otherwise subject to the 
six modifications listed by Yaskacharya beginning with birth. 
Ignorance is said to be the original form of Death, it is as unreal 
as the unreal can be, and which in its collective form is an 
associate of Ishwara who is the highest manifestation of Brahman 
in the phenomenal universe. Prakrti is ignorance and ignorance is 
the cause of delusion and therefore of pain and despair. The Rishis 
of the Rig Veda e.g. Rishi Hiranyastupah (Rig Veda 1.34.5) who 
states- 

Tftf cj^rqfscFTT *Jof (d^cHIdl fjRTrTrarl fsRT: I 
f>T #*7^ iTRTT TTT iw ctf ^f|rTT TT^STqi I 

are found to pray for physical comfort, inner contentment and 
mental peace through material and spiritual means and the 
protection of the body, the Atman and the mind through the means 
of knowledge. They aim at the perfect unity with the Absolute and 
strive for its attainment. 

Accordingly, Rishi Virupa seeks the most auspicious divine state 
of perfect unity with the Absolute, the Oneness which is beyond 
Prakrti i.e. beyond object knowledge involving a cause and an effect 
as also a beginning and an end, and which is beyond Ishwara, the 
most glorious, gracious and benevolent fulfiller of all wants, which 
beyond is the undifferentiated Universal Consciousness. Of course, 
it is implied that the benign grace of Agni is to be sought by the 
means of one-pointed concentration of the mind, meditation and 
devotion so as to attain the knowledge of what really is and 
destruction of all obstactles to that knowledge. Hereat, the Rishi 
also draws the attention of the performers of the yagnas to that 
exalted state of super-consciousness which is reached after all levels 
of orientation, all stages of the experience of intuition and all 
intellectual brilliances that boldly etch upon the mind all kinds of 
limitations, are gradually crossed eventually to be thrown aside 
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never to be referred to again. In that state of super-consciousness 
the yogi having become fault-free attains the much sought after 
unity, he gains the status of the Absolute, the pure trans- 
empirical, unconditioned, indeterminate, eternal subjectless- 
objectless consciousness; he becomes free from the cycle of origin 
and dissolution, he becomes truely birthless and deathless. Uplifted 
thus the yogi becomes the pure consciousness of the Atman which 
is unchangeable. Then, the discriminating mind sees all, 
apprehends all and becomes the All, having experienced the true na¬ 
ture of Truth, for Patanjali explains that as the reflection of the con¬ 
sciousness of the Atman falls on the mind, the mind takes the form 
of the Atman and appears to be conscious (Yoga Sutra 4.21) which 
mind the ego-sense alone can create (Yoga Sutra 4.4) which cannot 
act independently (Yoga Sutra 4.23) and is therefore dis- 
regraded as the Atman by men of discrimination (Yoga Sutra 4.24). 
Therefore, we already find in the Rig Veda the Rishis praying for self¬ 
purification e.g. (Rig Veda 9.65.1 3)- 

3TT trcj^r rdiMdVfd: I 

3TFT«f TTW 4 MJcH I I 

through grant of knowledge. 

To know what Rishi Virupa knows is to become Rishi Virupa 
which is to say that there is no difference whatsoever between the 
knower and the known, that both are two aspects of the one and 
same entity, that the Jivatman which is no longer covered by 
ignorance is the Paramatman. It is ignorance that introduces 
attributes which give rise to the notion of separateness from the 
substratum and which separateness ceases to be at the dawn of 
the knowledge of the highest. But, in order to reach this state of 
oneness in which one doesnot see anything else, one does not hear 
anything else and one does not know anything else, the direct and 
the immediate relationship existing between Agni and Surya has 
to be realised, that they too are one and the same. The aspirant 
has to understand as to how and why oblations made into the fire 
which is the purifier reach the Sun and to what effect. One has to 
fully understand the role and the importance of Karma because it 
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is the Jiva who is a construction of nescience who awaits the fruits 
of his actions as does a spider bound and limited by the web it 
weaves awaits its prey. The oblations made into the fire are said 
to reach the Sun transported by Agni who also helps uplift the 
preformer of the rites to superior regions. The final limit upto which 
Agni leads is the Brahma-loka to which the rays of the Sun carry 
the performer of the yagnas. Moreover, the true import of the 
following Sruti statement has to be grasped- 

TT T^T %cfFTTt fc^cRTq: I 

Pippalada, the revered sage of the Prasna Upanishad, tells Kabandhi 
Katayayana-“That very one (Surya, who is Aditya) rises up who is 
Prana and Agni, who is identified with all creatures and who is 
possessed of all fame.” He tells Kabandhi who wanted to know from 
what indeed are all these beings born, that by searching for the 
Atman through the control of the senses, through meditation etc; 
it is possible to conquer the Sun by proceeding along its Northern 
course. Hereat, to conquer means to attain the Indestructible who 
is unrealisable to the ignorant. Through the knowledge of the Self 
(Atman) one becomes free and enjoys bliss, in which state desires, 
delusion and ignorance trouble him no more for the Self (Atman) 
which transcends all categories of thought is that bliss which is 
beyond the senses, beyond the mind and beyond the intellect which 
all are (in any case) but the limiting adjuncts that merely assist in 
acquiring cognitions. The Rishis of the Rig Veda knew knowledge 
to be the quality of the Atman which quality inheres in the Atman 
and is in the nature of manifestations as objects (both physical and 
mental) which exist in Time and Space. In a prayer addressed to 
Yama, Rishi Kumaro Yamayanah states- 

^ TRFT TTT^f I 

snZTcf HloSUil* TTfftf: I I 

“This is the place of Aditya who is the source of the bright rays; 
this speech enriched bywords is meant for Him who is ever adorned 
with praise.” Here, Aditya stands for the Atman who reveals Itself 
as knowledge by the all-illuminating bright rays of light; It reveals 
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Itself as objects cognised by the mind and described through speech 
(Rig Veda 10.1 35.7). 

Agni, who is addressed as Atithi, is also called '4ldelc(WHj.e. one 
who knows all things that are born or created or produced (Rig Veda 
1.44.4)- 


zrf^OTfrrfST TO ■3TTRT I 

Atithi means a guest or the one who comes (visits) without prior 
permission or unannounced. Agni also stands for a learned person 
who because of his knowledge is said to be a purifier like the fire 
or Agni, and who deserves to be honourably served as a worthy 
Atithi or guest. Rishi Praskanva seems to insist that such a person 
of great learning and enlightening wisdom ought to be sought, 
located and humbly approached in the prescribed manner alongwith 
the request to impart that part of knowledge which that learned 
person has gained and experienced, and when such a person speaks 
then the words of wisdom pouring out from his tongue should be 
captured, gathered and stored in one’s memory and that too most 
gratefully and securely which particular act or effort will keep the 
recipient’s Buddhi excited, that Buddhi which is reason and the 
intellect, the perceiving and the determining factor in one’s own 
psychical make-up. Knowledge, which is ever-existent and always 
positive and which can never be associated with negations, is to be 
understood in its proper perspective. To understand means to 
comprehend i.e. grasp with the mind, the working, the logic and 
the meaning of what one percieves via the outer and the inner sense- 
organs. In other words, understanding is a function of the mind 
and therefore the sage of the Chandogya Upanishad (7.7.1) states- 

RMI^H cfT fcMHlfa 

which means-“through understanding one understands the Rig 
Veda." The learned person having already experienced what is 
required to be experienced verily experiences no difficulty in 
narrating and explaining his own experience of knowledge and Truth 
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to all others desiring to know about it, he ensures proper 
understanding and assimilation of that experience. 

Agni is most often addressed as (Kanva) the knower of 
things and everything because it was brought from the plane of 
truth-WTc^T (Rig Veda 1.36.11), and because it summons the 
Devatas endowed with knowledge T^f if cT^rT (Rig Veda 

1.44.7) which means Agni is the most important entity full of 
learning, education and knowledge, the light it emits is the light of 
knowledge. Indeed, by lighting up its surroundings (by dispelling 
darkness) the bright fire eases perception of objects revealed by 
it and which revelation is knowledge. Therefore, Rishi Gotamah 
Rahuganah (Rig Veda 1.79.4) prays- 

3F% e|M*t| TTfarT 'f^TTT: TT^FTT I 

STFTSTfF TTTfT^r 14% Sfcf: I I 

to Agni, the knower of all things, to establish in us the vast 
knowledge of His. Hereat, Agni stands for the Lord of knowledge. 
Because the wealth of Agni is luminous therefore Agni is known as 
the illuminator of knowledge and duly revered as the genuine 
path-finder. Agni shows the path that leads to Truth, which 
revelation invariably rekindles the urge, willingness, earnestness, 
faith and determination of a wholly different kind (not involving 
materialism and pleasures of the body) steeped in honest beliefs 
and dedication which essentials ensure successful end to one’s 
journey commenced in pursuit of the Ultimate Reality or Truth of 
all truths which is the single source of all and the All. 

Agni assists perception and consolidates reasoned conclusions 
with testimony i.e. evidence. In this manner Agni confirms the 
existence of objects lodged in Space and influenced by Time. These 
objects constitute the empirical world which always remains under 
the sway of ignorance and which world is or is not depending upon 
one’s thinking and experience. Agni strives to take the aspiring 
person, the performer of the yagnas, to the regions which are 
beyond the empirical world of objects, which are beyond the world 
of ordinary manifestations. Uddalaka who had taught Svetaketu 
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knew the mind to be bound to the Prana because Prana is the body 
of the mind. When the Prana departs the mind also leaves the body 
of the deceased. It is from Uddalaka we also come to know that it 
is water which leads to the eaten food and this body which becomes 
hungry is a sprout with roots. Water is the sprout and Fire (Agni) 
is the root; all these are rooted in Existence. When one becomes 
thirsty water becomes the food which sprouts with fire as the root 
for all these Existence is the place of merger, Existence is the 
Ultimate Reality, the single refuge of all. We are Existence. There¬ 
fore, Rishi Praskanva prays (Rig Veda 1.44.1 1) 

s'ldK^froMHJ 

sfmfi- tttt i 

that we who are of the present should also establish Agni inside our 
subtle body just as Manu, the mind-born and the first amongst all 
thinking persons, verily did, for Agni is the very wise speedy 
immortal messenger and priest who summons the devatas to the 
yagnas. To establish Agni inside our subtle body (fr sftafl) means 
establishing Agni within the mind to be meditated upon and to assist 
in meditation. When a person is about to depart that person does 
not speak, which is so because that person ceases to think. What¬ 
ever one thinks one expresses through speech. When a person is 
about to die speech becomes withdrawn into the mind which merges 
into Prana. Prana merges into the fire and when one actually departs 
from the world Agni merges in the Supreme Deity (Chandogya 
Upanishad 6.8.6). This apart, in the Rig Veda (1.149.4) Rishi 
Deerghatama prays to Agni Devata seeking the establishment of 
a perpetual contact (4lF4i*i:) with Agni so that he too can 
continuously shine as brightly as does the twice-born owing to the 
ability to attract and extract through mere contact the finest and 
the subtlest essences of all things shines brightly in the presence 
of Agni like the Sun, like the lightening and like the fire on earth 
in return of water (the subtle oblation) offered to it. Agni is known 
as the fgTPTT meaning the twice-born because it is born from afl'eKWl 
(space) and also from (air). It is through the experience of all 
aspects and implications associated with Existence that the seeker 
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after Truth can and finally does re-discover truth, and which 
opportunity Agni readily provides. 

Agni, the Atithi or guest, readily consumes the food offered to 
it by the house-holders and by the performers of rites oryagnas 
as oblations and as fuel which is also the Ghrita (clarified butter) 
obtained from cow-milk which source of Ghrita is also known as 
Soma which is Amrita. He, who understands Agni and Soma as 
such is truely endowed with Tejasa i.e. power, because he is learned 
and owing to proper understanding has attained perfect unity (Rig 
Veda 9.33.3)- 

TTtTT elfcUllil I 

Tfp=FT PcIbUH I 

The Rishi tells us that those persons who are taught by the 
learned people having thus become learned and having attained 
the highest plane, the all-pervading, are worthy of being known, 
they are worthy of being adored. The learned people are best served 
when they are admired and adored. Therefore, the deep 
understanding gained about Agni, and because of it about Surya 
(both Agni and Surya are Amrita) helps reveal the real nature of 
the Purusa who otherwise remaining unseen appears to act and 
govern in secret through the mind because as the unchanging 
principle of intelligence and reflected in Prakrti which is the uncaused 
cause of the universe He is the creator of the visible universe. Though 
no longer considered mysterious Agni too hides itself in the Aranis, 
in the sacrificial faggots, and in the Ghrita, which three are also 
its forms; this hiding is its all-prevasiveness. 

In the hymns of the Rig Veda there is certainly noticed a bold 
craving for the highest good but without any trace of anxiety, 
unease or urgency. The element of uncertainity which plagues the 
human mind and is the cause of unpleasant effects is also not to 
be noticed. The whole atmosphere is cordial and relaxed, and of 
course, there is the air of quiet expectancy ever so gently wafting 
through all narrow and wide gaps that exist between any two words 
of the mantras and between any two letters which make up those 
words, the words which are meant to be chanted in unison and 
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which words enclose within their vibrant folds the entire cosmos. 
The people of those bygone simpler days because of their aims and 
desires being very few and limited did not seem to care much for 
anything else other than that which was positive, appealing, 
necessary, useful, closer and dear to them though they were not 
selfish, Rishi Parashara, the son of Sakti, in a prayer addressed to 
Agni (Rig Vedal .66.1) states- 

Tf^rf fen wr wft fW ^ i 

that Agni who is (the bestower) of many rich and diverse gifts and 
grants is like the all-revealing Surya; Agni (who) is like our Prana 
i.e. the life and breath, is the same unchanged like the (obedient) 
son (who does not shirk or waver). Rishi Parashara also states (Rig 
Veda 1.67.1 )- 

TJTSJ: '*T3rT §ot|cn<^| | 

that Agni who carries the oblations to the devatas, (by fulfilling our 
needs) gives us a happy mind filled with auspicious thoughts which 
helps us retain the state of perfect happiness. The Vedas clearly 
show the cheerful and joyous attitude of the people which was 
because they sought and took from Nature only that and only that 
much as was needed, they did not hanker for more and shunned 
greed and envy as avoidable sins. They worshipped Agni and 
alongwith Agni also worshipped many other devatas including Vayu. 
They worshipped Vayu because they believed that Vayu which 
signifies the whole universe came from Agni which was the first 
object created by Existence after manifesting itself (Chandogya 
Upanishad 6.2.3). Agni originated from the Originless who created 
it and from it came water and the rest. This order of origination 
though not explicit is very much implied in the Rig Veda whose 
mantras not only attract but invite their readers to search and 
find their hidden meanings. All said and done the attitude of the 
Vedic people towards the outside world of Nature made up of objects, 
and towards the inner world of the Mind which is made up of 
thoughts and emotions remained the same that of gay abandon. 
They aimed at attaining the sublime state of perfection away from 
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materialistic needs and possessions. They certainly knew that try 
they may they could never be what they desired to be so long as 
they continued to remain associated with the mind-body complex 
afflicted by the sense of separateness, yet they did not hesitate 
and sought to be Poorna i.e. complete, by erasing all kinds of 
distinctions from their mind with regard to themselves and all that 
which surrounded them. They knew that Agni would provide them 
the opportunity of enjoying the delight of being poorna. Rishi Pavitra 
Angirasa in a prayer addressed to the purifying Soma (Rig Veda 9.8S.1) 
states- 


Trfzti ft fdclrT WTtriW TPjnfjTTf&T fcTStcTrT: I 
TT^PTr TRHrf SJrTTTT I I 

“0 Lord of knowledge, who art pure, all-pervading, creator and 
protector of all objects found dispersed in all directions, the one 
who has not subjected himself to the (intense heat of severe) 
austerities is incapable of experiencing the sublime delight of 
knowing Thee, which delight a determined and a devoted person 
verily does.” 

The fire once lit if not otherwise doused burns consuming the 
available fuel regardless of the atmospheric conditions that may 
threaten to blow it out and of the physical or mental condition of 
the person who has lit that fire. This fire that burns within and 
without is the Divine Agni which the devout revere and fondly tend. 
Rishi Praskanvah Angirasa (Rig Veda 1.45.8) states- 

33T rT^T fdW 3T^T^: ^d^Wl 3#T WJ: I 

^ m fsrwr i 

that it is the wise ones of the human race who tend Agni and lead 
it towards the delight-giving Soma (where after it is Agni who 
summons the devatas who arrive at the break of the dawn to 
partake that Soma). Rishi Medhatithi Kanva of the Rig Veda (1.13.3) 
calls Agni meaning the sweet-tongued because Agni is HTIVl-H 

who using words of praise summons the devatas to the yagnas and 
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it is in that tongue or flame that oblations are put. The Mundaka 
Upanishad belongs to the Atharva Veda. This Upanishad (at 1.2.1 
to 5) states that the Karmas that the wise discovered in the 
mantras are accomplished variously in the context of the yagnas 
where the three Vedic duties get united. The Karmas enjoined by 
the Vedas are meant to be performed for ever with the desire for 
true results which is the path leading to the fruits of the Karmas 
i.e. to the inevitable results. Karmas do not manifest the 
self-manifested nature of knowledge but only help in making 
conditions suitable for its revelation. These karmas which are 
yagnas if done without the prescribed rituals do not produce the 
expected results, on the contrary the Karmas not performed in the 
proper way can even destroy the seven worlds of the performers 
of those yagnas. Agni, here meant the Ahavaniya Fire, is said to 
have seven tongues or flames called Kali (black), Karali (terrible), 
Manojava (speedy as the mind), Sulohita (very red), Sudhumravarna 
(coloured like thick smoke), Sphulingini (emitting sparks) and 
Vishwaruchi (having numerous rays); these tongues or flames are 
meant to devour the Ghrita, etc; which are fuel and oblations, and 
which oblations these flames turn into the rays of the Sun and take 
the performer of the rites to where the single lord of all beings and 
things and of the devatas or gods presides over all. The sage of the 
Mundaka Upanishad also states that from the formless Purusha 
who is superior to Maya emerges the fire which is heaven, of 
which the fuel is the Sun-4fMI<RH:TrfiT^'3TR'^: (2.1.5). And, we are 
elsewhere told by Manu that offering of Dravya (literally meaning 
Substance) to Agni is a Mahayagna which is one of the five 
Mahayagnas listed in the scriptures, and that for the purpose of 
invoking Agni and other devatas the mantras of the Rig Veda have 
a very essential role to play because the Upasaka when meditating 
is required to think of the RKs as Vak or speech. It is for this 
very reason that the mantras are chanted and there is a prescribed 
way to do that chanting. The mantras are actually the divine 
hearings of the universal wisdom in its pristine form which wisdom 
Agni helps us to recognise and appreciate-ffrrr^ (Rig Veda 

1.67.1), they are formed in the heart-l^'^clTTEZFl^Rig Veda 1.67.4). 
Thus, in the concluding mantra of the Purusha Sukta (Rig Veda 
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1 0.90.1 6) Rishi Narayana tells us that through the medium of Agni 
all powers that be unite and particpate in the yagna which is the 
act of Creation itself, those divine powers that unite and 
participate to create are verily the principal forces which create, 
protect and sustain the whole universe. These divine powers also 
known as the devatas or gods are really that many manifestations 
of the Immutable Eternal Being or Reality which itself is Existence. 

Sadananda in his Vedantasara explains that ignorance 
collectively or individually is one or many according to the mode 
of observing it either collectively or individually. Ishwara is 
Brahman associated with the aggregate of ignorance and has three 
qualities (in the form of Prakrti) which do not denote any particular 
activity of Ishwara but signify the powers of ignorance which 
cannot delude Ishwara. These three qualities viz Sattva, Rajasa and 
Tamasa, are reproduced in the created things in accordance with 
the law that the qualities of the cause determine the qualities of the 
effect. Nikhilanand clarifies that Ishwara who enjoys universal 
lordship is the director of the mental prepensities of the finite beings. 
The aggregate of ignorance associated with Ishwara is that which 
is generally known as the causal body on account of its being the 
cause of all. In the First Mandala of the Rig Veda Rishi Medhatithi 
Kanva (1.1 2.7) prays thus,- 

dcWqlcMMHH I I 

He wants Agni representing Ishwara i.e. the Saguna Brahman, the 
benevolent bestower of happiness to shine brightly in very close 
proximity of all those who meditate while walking the (twin) path 
of Satya and Dharma which (two essentials) destroy Avidya and 
other evils and thus purify the mind inspiring only (noble thoughts 
and) deeds because the pursuit of the highest is based on Satya 
and Dharma for which reason the said journey is called or 

pilgrimage. Obvious as it really is the subject journey or 
pilgrimage involving destruction of Avidya and other evils, and 
performance of noble deeds which are in the interest of all beings, 
is meant to be accomplished in this world alone while this body 
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lasts. Whether prescribed or voluntary or involuntary, accidental 
or incidental, all physical and mental acts belong to this body which 
experiences the inevitable consequences of all those works, derives 
and enjoys pleasure, invites and suffers agony and pain. There¬ 
fore, the Rishis of the Vedas and all other sages of the Vedic era 
nowhere are found to decry the visible and the tangible world 
because all beings without exception are the integral part of that 
world and accordingly play a definite role howsoever insignifcant 
that may seem to be. Also, they do not deny the empirical nature 
and reality of this visible and tangible world where trials and 
experiments are always going on, those trials and experiments some 
of which are understood and some are not, seemingly unending, 
might never create or give rise to anything new, but they do 
indicate the inherent urge to act, survive and improvise. It is these 
trials and experiments which adorn the path of progress and do 
chart the essential evolutionary course leading to higher and greater 
goals aimed towards attainment of Ultimate Perfection which is 
the most exalted state of Divinity. All this a discerning eye can 
clearly see and a discriminating mind can properly read, identify 
and appreciate. Therefore, by way of advocating the progressive 
transcendence of the Jivatman the Rishis ask each one of us to 
develop a meditative mind capable of looking inwards while 
looking outwards and seek the cause behind all appearance and 
the cause behind that cause. The Rishis of the Rig Veda ask each 
one of us to be fearless and therefore pray for the banishment of 
all fears and for self-purification through gain of knowledge. Rishi 

Vasishta (Rig Veda 9.67.21) prays thus- 

TpccT ^RT f^fcT TTTfwi 
WTFT TTT3TfFI I 

He asks the Great Purifier to destroy for all times all obstacles that 
are near and afar and all fears that are within us. And, there is 
another Rishi of the same sukta (Rig Veda 9.67.27) who prays to 
the learned people (s^sRT:), to the practitioners of strict austerities 
C^fra':), to the devatas (fay^cii:) and to the lord of all creation OsTTrf^:) 
to purify him through their learning, experience and knowledge. 
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The sage of the Brhadaranyaka Upanishad (1.4.2-3) tells us that it 
is the fear of being alone that brought about the creation of the 
worlds and their occupants; Purusa was afraid to find Himself alone, 
He was not at all happy to be alone. It is also true that it is the 
knowledge of the presence of another beside oneself that gives rise 
to fear. 

When asked-“What did that Brahman know by which It became 
All?”, the given reply is-“This (Self) was indeed Brahman in the 
beginning.lt knew only Itself as-l am Brahman (TntWnffR). There¬ 
fore, It became All.” Hereat, the word “This” refers to the querent 
and the word “All” means the infinite eternal existence. Who can, 
after all, be that (worthy) querent ? That querent can only be the 
one who thinks, who knows and who also performs, which attributes 
belong to the transmigrating individual self or the Jivatman. Owing 
to the preponderance of ignorance the Jivatman sees itself to be 
distinct (separate) from the Paramatman. Knowledge is that which 
totally removes this false notion and the former realises that it is 
itself the homogenous unchangeable eternal single entity-“This much 
indeed is the means of immortality”, this, Yajnavalkya, the sage of 
the Brhadaranyaka Upanishad, told his wife, Maitreyi. Knowledge is 
a nature of Brahman. Knowledge is an austerity which is why the 
entire process of learning and the study of scripture etc; is called 
a Tapa. Knowledge constitutes the knowledge of the Omniscient 
all-knowing Witness who is the Uncreated and the Originless and 
from whom have manifested all these names and forms, and into 
whom all these names and forms again merge obliterating their 
assumed separateness. Mind is the subtle internal organ because 
of which individual nescience takes a form and tends to flourish. 
Knowledge purifies the mind by removing all doubts and 
destroying all false notions and misconceptions. In a Vedic mantra 

(Rig Veda 9.67.26)- 

f^TTfWcT UfadcMkci: #tT STTUfTT: I 
I I 


the sages pray to Savita for self-purification through the 
purification of the most auspicious of the three Sariras or bodies 
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which are the Sukshma Sarira or the Subtle body, the Sthula Sarira 
or the Gross body and the Karana Sarira or the Causal body. The 
Karana Sarira is the Jivatman which merges with Prakrti at the 
time of dissolution but is ready to emerge at the next round of 
creation. The Sthula Sarira is the body comprising of flesh and bones, 
organs and senses etc; which experiences the results of the six 
modifications beginning with birth. The Sukshma Sarira is the 
elementless body whose final dissolution does not take place till the 
knowledge of Reality is not gained, till then the Jivatman is 
subjected to relative experience (Brahma Sutra 4.2.8). Badarayana 
explains that the subtle body which is formed from the essence of 
the gross elements in which the soul abides at the time of death 
is not destroyed by the destruction of the gross body, and the bodily 
heat observed in the living being is owing to the subtle body. This 
heat is Agni, and Prana is Agni as also Aditya that rises upwards 
and is spread throughout the universe as and within the elements 
which make up the gross bodies and is also present outside the 
gross bodies (Rig Veda 1 0.1 90.1 )- 

W TJ TtTifr^TrT rTTOtsWMlAM I 

TTTTT ilstMRW cTcT: TPTc^t Tprfct: | | 

Hereat Rishi Madhuchchanda Aghamarshna states that it is on 
account of the all-prevading shining heat given out by the Lord 
that creation takes place and all objects are produced or born. 
Therefore, Ramanuja explains that matter and souls are two 
attributes, modes or parts of Ishwara and are dependent on Ishwara 
But, Krishna tells Arjuna that His distinctive eight-fold nature 
comprising of the five rudimentary elements, the cause of the mind 
and the ego-sense and the Mahat, is the lower nature whose 
essence is bondage; His true and essential nature is that which 
penetrates and upholds the world (Bhagvad Gita 7.5). He is 
Brahman i.e. Existence Itself. The Vedic texts tell us that Existence 
can not come out of non-existence and we already know that the 
capacity to initiate and continue work inheres in existing things 
because they are matter, and matter is energy which is the 
capacity to work. 

Rishi Praskanvah of the Rig Veda (1.50.4) states- 
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d<fuir^d^idi 

f^rtTT 'mirr frartr i i 

that the Sun it is who is the great illuminating divine Sun God (Surya 
devata) who is the source of light which lights up the whole 
universe and is the creator of the Sun, illuminating all radiant 
realms. The most significant part of this statement is the Sun as 
the Sun God creating itself, which statement is indicative of the 
hard fact that even at the highest levels there is to be expected a 
certain degree (amount and kind) of pressure or strain brought 
upon one’s ability, willingness, activity, purpose and duty so long 
as the empirical existence which is temporal in nature tends to last. 
The Sun which is projected by the Sun God cannot be a permanent 
thing for it is influenced by Space and Time and thus by all forces 
of Nature, it will perish one day but till then the Sun will continue 
to burn and shine and radiate light and heat etc; in other words, 
the Sun will, unhesitatingly and blamelessly, continue to perform 
its bounden duties. The Rishi tells us that the Sun is the god who 
projects itself as the ever bright burning Sun who is the inner-most 
spirit who impels all beings and takes its worshippers beyond 
darkness (ignorance) across the vast and turbulent ocean of works, 
thoughts and emotions, and that it is in the light and with 
assistance of the light of the Sun that all works are indeed 
accomplished. Rishi Hiranyastupah in the hymns addressed to Indra 
talks about the rays of the Sun which disintegrate the thundering 
clouds seeking refuge in the mountains and forcing them to run 
down as water in the form of rain that fills the seas. What are these 
clouds ? Why do these clouds though rolling with thunder seek a 
refuge ? What is this water that pours down as rain and is also 
impelled to run down to fill up the seas which are one of its many 
sources ? The answers to these questions emerge no sooner than 
when the querent comes to know Water to be Prana, the life- 
principle, and Prana to be Indragni, the impelling force. It is only 
from the phenomenal view-point that the Rishi means to say that 
the Sun it is who smites the clouds forcing them to give back the 
water that had been drawn from the seven sources viz. the seas, 
rivers, wells, tanks or ponds (which four sources are all terrestrial 
sources) and from the three atmospheric regions or layers that lie 
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just above the surface of the earth, to the utter delight of all men 
(Rig Veda 1.32.2)- 


3Tprff f^Tiwnf rt**L\*A ^jf cfrT8T I 

SFTct: U*KHHI 3T53T: I I 


and that (Rig Veda 1.32.1 2)- 

31^ff cnfr ^ ^Tc^T TJcR: I 

3TW tTT 3TSTR: *JT #1^1: TTrft W f^TTI I 

the clouds, the sun-rays, the mountains, the rain and the seven 
sources of water (TRcTfTRp are the manifestations of Nature but for 
the purpose of self understanding there is also a personification of 
these objects of Nature. The clouds stand for empirical existence 
and also, for the sublime. 

The Vedas are the breath of the Eternal Being, and they are 
the repository of knowledge that finally lead the aspirant in 
pursuit of Truth to the realisation of the eternal Sole Reality and 
which realisation is emancipation which is by nature the 
experience of the Absolute. Gaining this knowlege and experience 
which is other than that which deals with the empirical world which 
is subject to change and is not eternal, one becomes possessed of 
the highest form of intuition and gains realisation of being 
established in Brahman; in that state one automatically regains 
the spiritual insight of previous births and attains prefection in 
this life itself. Towards this end Rishi Medhatithi (Rig Veda 1.22.20) 
prays thus,- 

dfctufl: tRTf szj TPTftl I 
fMfa^HIddHJ I 

that the learned people who unbiasedly view the world made visible 
because of the brightly shining Sun and are desirous of attaining 
the highest, the most auspicious and the purest domain of the Lord, 
the Creator of All, assisted by the knowledge of the Divine see the 
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Divine lodged within them at all times. The phrase WfRTTcFf means 
Moksha-pada or deliverance. Here, the knowledge of the Divine is 
to be inferred from the phrase MygPrl which means the 
ever-seeing or the wisdom of the Vedas. The Vedas are four in 
number each comprising of the Samhita, the Brahmana, the 
Aranyakas and the Upanishads. They aim at giving their 
knowledge to all aspirants. Brahma is said to have imparted the 
knowledge of Brahman, the basis of all knowledge, to his eldest 
son, Atharva. Atharva transmitted that knowledge to Angirasa 
(Mundaka Upanishad 1.1.1). According to another version Brahma 
imparted the wisdom of the Vedas to Marici, Atri, Angirasa and 
others who in turn imparted that to many others. 

Patanjali tells us,- 

I I (Yoga Sutra 1.6) 

that W'MI'ui meaning Right knowledge is one of the five kinds of 
thought-waves, it also means tnfr^rT i.e. means to knowledge or 
knowledge as the means. He next clarifies that Right knowledge is 
of three kinds- 

ymuilfH | | (Yoga Sutra 1.7) 

viz. direct perception, inference and scriptual testimony, which three 
are all object-related. But then, Patanjali holds and advocates the 
view that thought-waves which are waves of the mind can be 
controlled to move in the two opposite directions, that is, either 
towards the objective-world or towards the knowledge of the Atman. 
The object of experience is Prakrti; Prakrti becomes unreal to him 
who has reached the state of liberation and not to others. In this 
context Patanjali also states that the Atman is identified with Prakrti 
so that the true nature of both may be known, which is like 
resulting in the whole even after deducting the whole from the whole. 
But then, this is the true nature of the Atman which is infinite and 
unchangeable. Infinity added to or deducted from Infinity or 
multiplied or divided by Infinity will always result in Infinity. There¬ 
fore, Prabhavananda reminds us that while rooted in Maya we 
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cannot hope to understand Maya. Maya is ignorance which is 
destroyed by awakening to the knowledge of the Atman until no 
trace of illusion remains (Yoga Sutra 2.26). With regard to the 
following Yoga Sutra (2.27) which reads- 

cT^TT TP7TSTT WT I I 

Prabhavananda proceeds to explain that the seven stages referred 
to hereat and gaining which the experiencer advances towards the 
highest goal are-(l) the realisation that the source of all spiritual 
wisdom is inside ourselves, (2) cessation of pain, (S) Samadhi, (4) 
Illumination, (5) realisation that the mind and the objective-world 
are now un-necessary, (6) discarding of stored up impressions and 
(7) the state of eternal existence in union with the Atman. Obvious 
as it is, these stages are come across owing to the knowledge of 
the experiencer being circumscribed by various limiting adjuncts 
for which very reason Aruni tells us that the very assuming of 
various forms by the one and the same entity is illusion. Maya is 
illusion and Prakrti which is Maya is also an illusion. 

Rishi Vishwakarma Bhovanah in praise of the Almighty creator 
states (Rig Veda 1 0.81.3)- 

fa¥eM)«||§*>d f^SRTPTRTI 
TT ^Tjprf snrfcT TT TTrTtsrfcfT^fr >*Hi|^e| TJc6: I I 

that the One who sees all and everything, who speaks or is known 
variously, who is all-powerful and all-pervading only real entity, 
through material manifestation of Prakrti (THt:) creates and then 
administers this world through knowledge and works. Through 
practice alone one develops the spiritual vision which can see the 
light-giving knowledge of the Paramatman which practice is the 
true means that finally ends the seemingly endless struggle and 
hardhip one undergoes to discover the unknown path leading to 
himself as the Sole Reality. The sage of the Svetasvatra Upanishad 
showing the way insists-TTFTrg 'g^drf that,-“Know Maya to be 
Prakrti” (4.10). As to why should one do so Krishna tells Arjuna 
that he alone sees the supreme Truth who on all sides sees actions 
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solely performed by Prakrti and sees also the Atman as a non¬ 
agent (Bhagvad Gita 1 B.29). Isa Upanishad (Sloka 6) tells us that 
he who sees all beings in the very Self (Paramatman) and the Self 
in all beings feels no hatred by virtue of that realisation. Because 
he sees the absolutely pure Self as a continous entity there is no 
cause of generating an emotion of the different kind i.e. revulsion, 
therefore, he does not hate. This realisation is the knowledge of the 
Divine and therefore, the Divine is Brahman who is prefect in all 
respects and immortal. Brahman is immutable and infinite. 
Brahman is knowledge and knowledge is all that which exists. 

Knowledge is vast and limitless in its scope and application. 
However, perfect or true knowledge has the characteristic mark of 
uniformity which is permanent, it exists always and is uniformly 
the same everywhere. In fact, knowledge is everything as it involves 
all things equally and also deals with all things equally which means 
knowledge is unbiased and open, and is no one’s private reserve. 
Knowledge does not get lost nor can it be ever mis-placed, it can 
not also be stolen or forcibily snatched away from any one who 
possesses it; it can only be concealed, kept hidden or forgotten. In 
actual practice knowledge can only be realised, the Vaisesikas call 
it the quality of the Self which inheres in it. The followers of the 
Advaita School of Vedanta know true knowledge to be intuition and 
the intellect to be the means of intuition. In practical life knowledge 
is meant to be sought and acquired as a grant or a gift from the 
learned ones (Rig Veda 1.77.5) but this knowledge is deemed to be 
much inferior and is relative knowledge because it is verily the 
knowledge of difference, which knowledge is entirely intellectual 
and which knowledge is subject to change. Patanjali states that an 
object is known according to the moods of the mind which is not 
self-luminous since it is an object of perception and since it cannot 
know both, the subject and the object, simultaneously. He says that 
the mind is able to perceive because it reflects both, the Atman and 
the object of perception, it having many impressions and desires, 
and being a compound substance cannot act independently and 
for its own sake. No doubt all works without exception culminate 
in knowledge but a man of true knowledge is devoid of all forms 
of desires he has no sin attached to him and is beyond any begin¬ 
ning or culmination. Aitareya Upanishad (3.B) which belongs to the 
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Rig Veda states that knowledge is eternal consciousness which is 
the giver of reality to all objects and which consciousness is the 
guiding light of man’s intellect (since objects and the intellect are 
impelled by consciousness) and which illumines thoughts. The 
universe has Consciousness as the eye but even then the 
imperishable changeless Reality which is Truth is beyond the reach 
of the mind and the senses. The universe is a mere reflection 
of Truth. Brahman (the Absolute or the Atman) is the bodiless 
embodiment of Truth. The Absolute is the focal-point of Brahma- 
vidya rooted in the Vedas. The Taittiriya Aranyaka (3.1 2) tells us 
that on account of whose Tejas (power) the brilliant Sun gets heated 
that Great Being does not become known to him who does not know 
the Vedas. The sage of the Katha Upanishad (1.2.1 5) tells us-^ 
meaning “what word the Vedas declare know that 
to be Aum”, and Aum stands for Brahman. Aum is the verbal 
expression of Brahman-3tllMri)cbi^TT'^r (Bhagvad Gita 8.1 3) 

The Upanishads which are part of the Brahmanas which are 
commentaries on the Veda Samhitas, are generally known as 
constituting the Vedanta which word-“Vedanta”, is wrongly 
understood to mean-“The end of the Vedas”. Hereat in this word, 
Anta does not mean the end of the Vedas i.e. knowledge, for there 
can be no end to knowledge which by nature is eternal and infinite. 
Vedanta means that which is the essence of the wisdom of the Vedas 
which essence is the true knowledge of the intuition of identity not 
determined by Time, Space and Causality, and which is the 
knowledge of the Atman. This is Brahma-vidya. Through Brahma- 
vidya one learns to avoid egoism and delusion, overcomes the flaws 
of attachment, becomes firm in spirituality, free from lusts, 
released from duality called pleasures and pains, and then repairs 
to the imperishable status having realised the true nature of the 
Ultimate Truth as the knower of Brahman; such a person finds order 
in the dis-order in the mind caused by thoughts and emotions and 
truely becomes the controller of the process of thinking and the 
master of thoughts. The hymns of the Rig Veda may not be found 
arranged in the usual text-book-like manner but Brahma-vidya is 
to be found in all ten Mandalas of the Rig Veda. The discerning 
mind experiences no difficulty in cognising and extracting the truth 
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which incidentally forms the basis of this Vidya. 

A sage of the Rig Veda (1 0.51.2) assuming the role of Agni 
devata asks Mitra and Varuna- 

cfft TTT cFkTIT: TT ^ rT^fT offSTT t^ftf^TcT | 

cfctTF fa>llcHiU|| f^RTW^f^T: TrfW ^oWM*); I I 

to tell him as to who has ever seen him, as to who has seen his body 
and his body-parts; in case anyone has seen him then let that person 
tell him where lie hidden the many sources of light that light up the 
paths of the gods called the Devayana. The sage seems to say that 
no one has ever seen Him, the supreme Being, who is formless and 
partless, in the form and in the manner He is usually visualised, 
and also that no one in future is likely to do so ever because the 
Adrsta cannot be seen by the Adrsta itself since it can never be the 
external agent and the experiencer of itself. Therefore, in the Rig 
Veda (9.107.9-1 1) the Sapta Rishis tell us that the Paramatman on 
whose account all this is can only be known intuitively after all 
ignorance that covers thejivatman stands destroyed with the gain 
of knowledge of the true kind. His (Paramatman’s) presence can be 
felt through the inner senses associated with the internal 
instrument which is the mind presided over by the Intellect. He, 
who is knowledge and consciousness, is the Supreme Bliss, after 
experiencing which happiness the intelligent knowers of the 
Highest state desire no other experience. Therefore, we find Rishi 
Ghora Kanva (Rig Veda 1.38.1 3) praying to the Paramataman, the 
Almighty Lord of knowledge, in the following words,- 

3T^T c^T rffiT fTRT U14-L|IdHJ 

3Tf^f f*T>f T dVfdH.I I 

“Just as you impart knowledge (and make yourself known) to those 
dear ones who are duly qualified to receive it, and (having gained 
knowledge) they rest aglow with Teja, similarly do impart (the same) 
knowledge to all others so that they can also become instrumental 
in the spread of that knowledge.” The key words in this mantra 
are-(l) meaning “of quality knowledge” and (2) tHT meaning 
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“The one who highlights the good qualities, meaning, imports, etc. 
Dayananda Saraswati explains thattHT means JjuiycbiyiiqwiR<*>qi 
i.e. spreading the light of the attributes. In other words, Rishi Ghora 
Kanva tells us that the Supreme Being is knowledge and 
Consciousness, and that He should be known as such and not 
otherwise. Simply said, though the Atman is known to be residing 
within all beings as their consciousness i.e. as Consciousness itself, 
it can not be the object of knowledge because Consciousness is the 
knower and therefore knowledge itself; to know the knower is to 
become the knower which state is reached when the light that is 
within continuing to shine merges into the light of all lights, the 
Atman. 

The Aitareya Brahmana (3.1.3) tells us that all creatures which 
move or fly and those which do not move or fly, all these are im¬ 
pelled by Consciousness, but this is the Manifest which gives the 
idea of being, seeing, hearing, feeling etc; and this has limitations. 
That which has limitations cannot be independent and requires sup¬ 
port which support is provided by the Limitless One who is the 
indestructible and the indescribeable supportless support of all, 
which is Consciousness and through knowing whom the great seers 
have all become immortal. The path of the Sun is known as the 
Devayana, the Sun is the fuel of Agni when the latter burns in the 
heaven. Therefore, Agni which is the Sun and which lights up the 
Devayana is also known as the Devayani. It is the eye which sees the 
brightly lit world and the light which is without residing within the 
eye enlivens the eye, when that light is dimmed one sees nothing, 
feels nothing and knows nothing. The Rishis of the Rig Veda have 
called the Sun as the eye of the universe which particular eye wit¬ 
nesses the activities of the created world of manifestation (the uni¬ 
verse) and which world is the world of cause and effect and of a 
beginning and an end. The Sun is also called the brightness in all 
living and non-living things (Yajur Veda 7.42), that brightness is 
the brightness that lights up the Devayana and is because of the 
light of the Atman, it is Consciousness, it is understanding. There¬ 
fore, the query raised by the Rishis in the mantra (Rig Veda 10.51.2) 
cited at the beginning of the previous paragraph herein above, does 
not pertain to the search of a missing person who is feared to have 
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died, that query is connected with the gain of the knowledge of the 
Atman which knowledge is the knowledge of Brahman who cannot 
be known through the ordinary means of perception,. The ordinary 
means of perception, we are made to understand, are associated with 
ignorance which is why the ignorant remain deluded and are unable 
to perceive that single entity which is beyond all attributes. Rishi 
Hiranyastupah (Rig Veda 1.35.7) explains this reality in the following 
words,- 

fcf ^jquff 3TTTT: TRtST: I 

eft ^pff cBf^arcFnT cFrmf uf tT^TTW rTrTFT I I 

He states that the Sun it is who stationed in Space shines brightly 
lighting-up the whole world by its beneficial rays, yet when night 
falls some (ignorant) ask has the Sun gone (i.e. set) ? Who knows? 
Who knows who is now soaking in its rays ? Having said this the 
Rishi seems to enquire-do we who are the occupants of this earth 
ever at all notice the motion of the earth, the spinning of the earth 
on its own central axis etc; all the while without referring to any 
other object and without connecting that motion with Time ? Are 
we not always aware that we are in error when we identify our 
body with the Self or the Atman ? The Rishi also seems to say that 
all those who are in the know of things must share their knowledge 
with all others wanting to gain that knowledge. Thus, Krishna tells 
Arjuna that “he who imparts this transcendent secret to My 
devotees, nurturing utmost devotion to Me, will doubtlessly attain 
Me.” (Bhagvad Gita 1 8.68). Hereat, the word fiTR)refers to the entire 
gospel of the Gita which is termed as WT fpH) meaning the most 
secret because it is not intended to reach the person who has not 
practiced austerities (TfrTT^FT), who is not devoted (Tn-icwig), who 
is unwilling to listen (3T^sj^) or who finds fault in the Lord (Tmjtjiilrl) 
(Bhagvad Gita 18.67). Having taught thus, yet Krishna who is 
Narayana, the eternally awake knower of all things (physical and 
mental), asks Arjuna, who is Nara, the mortal inquisitive being,- 
“Have you, 0 Arjuna I with concentrated mind listened to this ? Has 
your confusion wrought with ignorance, been dispelled ?” (Bhagvad 
Gita 18.72). Where was the necessity of seeking this kind of 
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confirmation from a person who had of his own accord and 
willingly sought from the Lord the removal of all doubts, and who 
had also been granted the boon of Divya-drishti by the Lord 
Himself? The answer to this query probably lies hidden in the 
instruction of Yama to Naciketa (Katha Upanishad 1.3.1 3) to the 
effect that “the discriminating man should merge the organ of 
speech into the mind”, after having already explained that the 
Avayakta is higher than Mahat and the Purusha is higher than 
Avayakta. Rightly understood Speech is communication, it is through 
Speech that thoughts are expressed. Moreover, a speaker having 
spake expects to be spoken to by one or more of his listeners whether 
enquiringly or admiringly. He who has extracted and tasted the 
real essence enjoys true happiness in total silence and all alone. 

What makes a person strive to frame questions, to raise those 
questions in the assembly of learned people and seek their right 
answers ? It cannot be mere curiosity acting as the driving-force; 
and it cannot also be the deliberate willingness to know more and 
still more. If a person were to ask,-How can Brahman be known ? 
It will not suffice to state in reply that Brahman is to be known with 
each state of consciousness without previously making the querent 
know and understand what those three states actually are. There¬ 
fore, Rishi Gotamah Rahuganah calls Agni the will, the strength 
and the achiever of perfection-TT%^:'H'iTJf:'H'*mj: (Rig Veda 1.77.3) 
and the one who provides the essence of Truth and leads on the 
straight path of Truth (Rig Veda 1.79.3)- 

^MdHI TTOTTT iMillH) WffPPJ trfsmt Tf^: I 

3TtflTT f*T>fr cRTUT: dfaWT 73TT I I 

and (in whose presence) the all-pervading devatas or gods unite 
the seeker to the source (of knowledge).A question arises; How does 
the seeker, who also protects the source, unite with the source ? 
This question leads us to Sankara who narrates an incident 
involving a teacher and his pupil. The pupil having been told about 
Brahman as existing asked his teacher-“Bhagvan ! what is the nature 
of Brahman ? This I wish to know. Please tell me.” His teacher did 
not reply. The pupil repeated his request again and then again, 
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where upon his teacher said to him.-“I am teaching to you about 
the nature of Brahman but you do not follow. His name (nature) is 
silence.” Agni is the learned guide who shows the way to the inquisi¬ 
tive and the determined seeker of Truth. But, the silence referred to 
by the teacher which is of the nature of Brahman cannot be described 
through speech or explained in so many words. This silence is meant 
to be felt somewhere deep within. This silence is required to be 
experienced. This silence which can not be seen or heard is of far 
greater magnitude than mere looking into one’s own mind, it is far 
more acute than even the sharpest intellect that can ever read into 
and decipher its codes. It is this silence which makes a person frame 
questions, and it is this silence which is by itself the answer to those 
very questions. In other words, the answer is not merely in the sound 
of speech that covers this silence and reaches our ears. 

The letters of the alphabet depict various sounds and 
constitute the words we utter, they do not emit the sound they 
represent; and also the sounds they depict are of no value if there 
is no meaning attached to the words they constitute. In the aforecited 
dialogue between the teacher and his pupil the silence referred to 
by the teacher by itself speaks out most eloquently because it has 
a meaning attached to it, we ourselves are the meaning attached 
to that silence, we ourselves are the interpretation of its 
subtleness. Therefore, Rishi Ayasya (Rig Veda 9.46.2) prays- 

mR^hih f^cfr ztptt (q^-ncidl i 
TTPflT 3T^T^TcT I I 

He means to say that having acquired the knowledge of the Highest 
the learned people (easily) unravel the deeply hidden meaning of 
the most subtle kind. In other words, each experience of ours is a 
re-discovery of ourselves. In order to really re-discover ourselves so 
as to understand our true nature we have to firstly awaken our 
mind, make the mind speak loudly enough to be heard (because 
Prana is the body of the mind and Prana is that very silence waiting 
to be heard) and thereafter understand and realise our own true 
identity i.e. succeed in removing the untruth enveloping the Truth. 
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The letters of the alphabet, denoting particular sounds, are 
very much like our own bodies dominated by the senses and 
impelled by perception. The letters are the limiting adjuncts of those 
sounds. The space that exists between two lines is the same that 
exists between sentences, between words and between letters that 
constitute the words which combine to make sentences, this space 
denotes no sound and is devoid of limiting adjuncts or barriers. 
The supreme Being who is a mass of Pure Consciousness is devoid 
of limiting adjuncts. Therefore, Space, which is silent, is Brahman 
and is unchangeable, eternal and infinite. Sound acts as the 
limiting adjunct that covers silence. Neither sound nor its echo last 
for ever, they are both soon absorbed by matter that impedes their 
advance and spread, they have a beginning and an end, not being 
eternal they soon die out whereafter silence unveiled reigns every¬ 
where as before. Silence is the Avayakta, it is the only reality, 
whereas sound which is the other Avayakta is Maya or Prakrti which 
projects itself on account of its three qualities. It is well known that 
different sounds carry and convey no meaning unless they 
combine to form words signifying a thing or things that too in the 
language that is commonly understood and spoken, and in 
accordance with the grammar particular to that language. This 
means transformation or mutation is not sudden or accidental but 
gradual and methodical which fact the construction of the letters 
also reveals. Rishi Deerghatama (Rig Veda 1.164.4) hints at this 
reality when he asks- 

STCTT^FTTrqT cfcf f^RTWTTrg^rcTrT I I 

Who sees and seeks Him who even before commencing the process 
of creating had caused to be constructed a form made of (flesh 
and) bones and combined it with boneless vital fluids and boneless 
vital force. Thus, the letters of an alphabet and the words they 
form are a pictoral representation of a language and constitute a 
written speech. There are many languages and some are widely 
spoken but all languages do not have a common script therefore 
differences exist in the construction of words and phrases, 
in the manner of their expression and in the make-up of their 
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pronunciation, grammar etc; varying from one region to another 
region. Silence requires no script or expression or particular 
construction and mode, it does not differ and is the same at all 
places. 

In the following two mantras of the Rig Veda (1 0.72.S and 4) 
there is the revelation pertaining to the creation of the universe. 
The Rishis state- 

i^TFTT W\ WRSTTfT: TT^TRIrT I 

I I 

4-HHLKl '*JcT 3TT^TT 3TSTTERTI 
3Tf^8TT 3T5TrarT ^llgfcfd: I I 

They tell us that in the period immediately preceding creation of 
this universe the Unmanifest transformed itself to the Manifest and 
from the Manifest were born the directions, the Sun and the rest 
elements and objects, and that from the Sun was born the earth 
and from the earth was born that which tells of earth's qualities, 
dimensions etc; and that from the Dawn emerges the Sun and from 
the Sun emerges Dusk. The people who are learned in the Vedas, 
who have tasted the essence of the wisdom of the Vedas, are aware 
of the reason leading the apparent transformation of the 
Unmanifest to the Manifest signaling the beginning of creation, as 
to why from this earth emerges that which tells of earth’s secrets 
and what after all is the true signification of the mention of the two 
twilight zones heralding the end of that very beginning. That they 
are certainly aware of those reasons is evident from the Sruti texts 
e.g. (Rig Veda 1.84.1 9) which states- 

^ sTcftfiT % wat: 11 

Hereat, the Rishi prays to the Almighty and All knowing friend of 
the knowing people to make those knowing persons worthy of being 
praised owing to their profound learning and knowledge gained 
from the Lord of knowledge. Therefore, what they are aware of is 
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the knowledge that they have gained, which knowledge is beyond 
all that which manifest as physical and mental objects, which is 
beyond merely measuring, comparing and evaluating the perceived 
or the inferred or that which is thought about but which finally 
leads to the grasping of the essence, the real essence, the only 
Truth. The learned people know that the real essence is the 
immeasurable Turiya or the Fourth, which is beyond utterance and 
is therefore called the Amatra. Here, the Sun, the Dawn, the Dusk, 
the earth alongwith its secrets, are the matras appended to the 
letters of the alphabet which are units that express and complete 
the whole wisdom of the Vedas by defining and deriving the hidden 
meanings, but when left unattached are actually meaningless. The 
Amatra, which is not a mark and which can neither be attached 
nor connected, is beyond all ordinary meanings. It is true that the 
ordinary meanings prompted and promoted by the five senses and 
the mind keep the Jivatman attached to this word of objects. That 
which is beyond all ordinary meanings is the Supreme Person. Rishi 
Narayana (Rig Veda 1 0.90.4) states- 

fsRT^ ■^T: I 

7T7TT fcft^TSi. cZPjFTflRT I v H H V H 3ff^T I I 

that this Supreme Person or Purusha is outside the range of Samsara 
(of birth and death); only a (one-fourth) part of His has become the 
whole universe; from this manifest part the sentient kingdom has 
sprung constituting of both, those who eat and those who do not 
eat etc; meaning the living and the non-living beings. 

In a hymn addressed to Indragni, Rishi Kutsa Angirasa (Rig Veda 
1.1 09.7) states- 

3TT qTTT f?T24rf 3TCHT ^IhI I 

"T rf TSrq^r: Tfforcf M ^ 3TTTR I I 

praying for acceptance by the learned and the learner and grant 
of learning and development from them aided by their many noble 
works and highly developed intelligence or intellect. In fact the Rishi 
prays for gain of knowledge. Gain of knowledge is not an 
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exceptional achievement, it is certainly within the reach of all 
living beings, because they are aware of it they gain it through 
various kinds of works for experience is knowledge. Ordinary 
knowledge does not deal with those aspects which are beyond the 
peripheral knowledge of objects but true knowledge is that which 
reveals the true nature of things and is not confined. For the gain 
of true knowledge a dedicated application of the mind rid of 
ignorance having been already cleansed of all impurities is what 
is required. Ignorance is the cause of all conditioned experiences, 
from the darkness of ignorance arises the sense of separateness, 
and also, an ignorant person is hardly aware of the continuous 
perception of Brahman (Vivekcudamani). This dedicated 
application of the mind, which act is but a deliberate effort, is 
dependent on a studied contemplation and deep reflection, it is the 
widest awakening of individual consciousness never experienced in 
the plural. A person learns even if he does not desire to do so, the 
on-going process of learning is the complex movement of the mind 
through the maze cast by different states of awareness in the 
attempt to locate the original light lost in the crowd of reflected 
lights. Through learning the conscious mind realizes the two-fold 
nature of objects, whether they are real or unreal. The real 
manifests itself by its very nature depending on the object itself 
but the unreal does not depend on itself but on some other thing 
for its manifestation. The image seen in a mirror is not the real 
thing, we know it to be the reflection dependent upon the thing 
reflected and upon the instrument that reflects. The mirror which 
is the instrument that reflects is insensitive and bears no 
responsibility for accuracy etc; and once removed takes away the 
illusion caused by it. In other words, the unreal depends on the 
real. The unreal and the real continue to co-exist till such time they 
are not drawn apart by knowledge whereafter the real alone 
remains. According to the Advaita school the world-appearance 
which is Maya is caused by ignorance and is therefore, not real. 
Brahman (which is the only real entity) and Maya (which is illusion) 
are both without any beginning which is so because ignorance as 
the cause and the world-appearance as the effect have existed 
always and will always exist. Thus, Maya as the universal principle 
like Brahman is also endless but the individual Maya or Avidya is 
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not endless for it ends the moment one attains the knowledge of 
Reality which is spiritual illumination. The Self covered by the 
concealing power of ignorance experiences only relative existence 
i.e. Samsara, and appears to be in bondage which is transforma¬ 
tion of the cause into effect without the cause losing its own 
character. It is not possible for the unchanging Brahman to be 
directly the material cause of creation; it is Maya as Prakrti or 
Primordial Nature who is the material cause. 

Rishi Deerghatma Auchathyah (Rig Veda 1.1 40.7) states- 

TT TTferfT Pclfef: TT TJwrfcT ^Hslo| 3TT I 

3}fqr fTTT: fRTcB TT5JT I I 

that when the person who knows the eternal Agni enjoys his 
contact with it his pleasure increased attains the Divine state. This 
is with regard to the contact of the ordinary mind with Agni. But, 
knowledge is not a form of action. Knowledge is the true nature of 
the Self. The Vedic people knew knowledge to be the greatest and 
the most valuable wealth; they also knew cattle, land, gold etc.; as 
human wealth and meditation on gods as the divine wealth, and 
they knew Prakrti to be the highest result which can be attained 
by these two kinds of wealth. Sankara tells us that upto this i.e. 
Prakrti, is the course of worldly existence beyond this is the 
identification with the Self of all. He has in support the sage of the 
Isa Upanishad (Sloka 7) who states that when to the man of 
realisation all beings become the very Self (Paramatman) then what 
delusion and what sorrow can there be for that seer of Oneness ? 
Obviously there can be none as the result of knowledge after 
renouncing all forms of desires. Hereat this sage draws our 
one-pointed attention to the two distinct factors affecting works, 
one consists in desires of an activity or thing, and the other is 
desisting from all activities that can be desired. The Vedas teach 
us that the former is definitely pleasurable but the latter is to be 
preferred because good befalls him who accepts this; he who 
selects the former falls from the true end. Sankara reiteratingly 
explains that the individual self is the product of ignorance and 
resides in the wilderness of the body, organs, etc; but the moment 
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it becomes enlightened and knows that it is not the body etc; but 
the transcendent Brahman, it gives up the pursuit of three kinds 
of desires (wealth, son and heaven). Long ago Rishi Nabhanedishtho 
Manavah in a prayer to Vishwedeva had said (Rig Veda 1 0.61.21 )- 

3TSTT *TToT WTTfrf ebHWI cf^ET f%RT I 

SjfST ^rdU|| cfT^ ■HHHlP*?: I I 

that it is so that only prayers of those great renouncer reach the 
Almighty Possessor and Bestower of all kinds of wealth and strength 
who should also hear our prayers for we too have controlled our 
senses that impel desires and accenuate the thirst for possessing 
more. 

The three Vyahrtis, which are the limbs of the Purusha or the 
Cosmic Person who fills up the whole world in the form of vital 
forces and intelligence, are-(l) Bhuh, the earth signifying His head; 
(2) Bhuvah; the sky signifying His hands, and (3) Svah, the heaven 
signifying His legs. This Purusha becomes the centre focus for all 
sacrifices which are performed combining the five principal 
factors viz; the sacrificer, his wife, the priest, divine wealth and 
human wealth. In the Taittirya Upanishad (1.6.2) it is stated that 
on the way to realisation of Brahman man becomes established in 
Fire as Bhuh, in Air as Bhuvah and in the Sun as Svah. Fire, Air and 
the Sun together with the Moon and the stars are the five principal 
deities meaning the Shining Ones, that constitute an arrangement 
or set known as Pankti corresponding to the five worlds, five 
natural things; five deities, etc; which is the five-fold existence 
identified with the Prajapati. In the Bhagvad Gita (4.32) Krishna 
tells Arjuna that the many forms of Vedic sacrifices that are 
described in the Vedas involve the action of the mind, the senses 
and the body knowing whose truth one becomes freed from the 
bondage of action, knowing which one becomes liberated- 

Works are born of the exertion of the body, word and mind, and 
not of the Self which does not exert and remains indifferent, for the 
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Self is the means of the sacrificial offering, it is the oblation, the 
fire and the sacrifice made (Bhagvad Gita 4.24). This is the right 
perception. Sacrifices are rooted in prescribed action which action 
has its origin in the Vedas, and the Vedas proceed from the 
Indestructible One i.e. Brahman, wn^HWy^elHjBhagvad Gita S.l 5). 
Rishi Tritah in a hymn to Agni prays thus (Rig Veda 1 0.2.3),- 

3TT ^clHwfti tRTTtT’-RT ^T^cFTcJTq TT^T (Jc[| 06^41 

3Tf^Tf%RTT AMIrH^ fTfTT TTT 3TSeKI*rH I I 

all the while determined to follow the prescribed works earlier 
adopted by the learned people well-versed in the conduct of the 
yagnas (sacrifices). 

Rishi Mriliko Vasishta of the Rig Veda (1 0.1 50.1) remarks- 

that Agni which carries the oblations to the devatas or gods is by 
nature luminous, still it is duly lit for conducting the yagnas meant 
for summoning and appeasing the devatas. The scriptures prescribe 
the performance of rites aided and witnessed by Agni which rites 
are performed through the actions of the mind, senses and body 
which are all products of Nature i.e. Prakrti. The scriptures are 
acknowledged as one of the three knots of knowledge which are,- 
the knower, the object of knowledge and the process of knowing; 
from the scriptures becomes known the process of knowing 
the knowable Reality. But, the knowledge of Brahman is not 
subordinate to rites such as Agnihotra etc; because knowledge alone 
fulfils that object, the prescribed duties have to be performed as 
being helpful in producing knowledge. Therefore, it is understood 
that learning, which is the process of knowing, is by itself gain of 
knowledge being an experience of mastering of the ability of sifting 
the subtle from the gross and then capturing its real essence. The 
process of learning is an on-going experience. Seeing and hearing 
which are actions of the mind do not become an experience unless 
something is learnt through these acts, when awake a person cannot 
avoid seeing and hearing. Just as the divine Angirasas are said to be 
born of the flames of Agni, Bhrgus are said to be associated with 
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the Sun as its rays. Rishi Nodha Gautamah tells us (Rig Veda 1.58.6)- 

ifTTcfr 4Mb|te|| Tf^f ^ W TJpf I 

that Agni was established in human beings by the Bhrgus for 
attainment of divinity. Here, Agni stands for the life-force and also 
consciousness, awareness and knowledge which is Intelligence. 
Without the due application of intelligence no work can be done, 
intelligence cognises the aspects and factors that inspire 
commencement of works, control the conduct of works and make 
the doer aspire for enjoyment of the results of those works done. 
In the following mantra (Rig Veda 1 0.1 30.1 )- 

# ^c|cbi|RqRFTrT: I 

fir M 3twt: ■g sm hh i i 

Rishi Yagnah Prajapatih tells us that the process of creation 
proceeded on its course under the guidance and inspiration of the 
creative forces and powers (who know their scope and range). 

The Samcita and the Agami Karmas are destroyed with 
knowledge but the Prarbdha work or Karma is destroyed at death. 
Rites, which are works, are sure to produce results but an ignorant 
man who has not gained the knowledge of the Atman even if he 
continuously performs a great many meritorious acts continuously 
suffers from the misery of transmigration by way of exhaustion of 
the results of his works. Since learning in the form of the process 
of learning is a part of knowledge and since knowledge does not 
destroy itself, learning remains to be a continuous on-going 
process. During the entire course of one’s life span no one really 
ever stops learning, it is the austerity or Tapa practiced by the 
living beings, which is beside the regular inhaling and exhaling of 
breath. This is what the Vedas teach and this is what is the purport 
of the aforecited remark of Rishi Mriliko Vashista. The incident 
concerning Yagnavalkya and Vaisampayana notwithstanding no 
one can ever do away with knowledge or do without knowledge. 
Therefore, the Sun-god whose rays establish intelligence in all 
living beings never separates himself from the Vedas (knowledge 


70 



and the source of knowledge), and Agni (life and the life-principle) 
never separates itself from knowledge. Manu, the Mind-born, states 
that those who are not learned in the Vedas are like grass (thrown) 
into the fire to be reduced to ashes soon, to such persons not learned 
in the Vedas havya should not be given because in ashes no homa 
can be done. Manu also means one who is learned (in the Vedas), 
and as can readily be seen Manu Smrti which is a record of Manu’s 
knowledge and experience contains facts that are of great 
practical constancy. In the Rig Veda (1.52.B) Rishi Savya Angirasa 
with the aid of intelligence (understanding) coupled with actions 
invokes Indra thus- 

TT TTfrM^T: I 

^ fWf fsRTT TTf^3ITTfcf TT ft trfteTH: I I 

who is the most bountiful devata, and other seers endowed with 
much learning and great intelligence. Why so ? because rites are 
works and actions that are associated with the lighting-up of Agni 
who is otherwise by nature luminous, and the rites are the 
prescribed actions without which the gods or devatas can not be 
invoked. 

Agni is by nature luminous which is its universal nature i.e. 
quality, for Agni is ever alight and does not die out. At the start 
of the yagnas Agni is certainly lit but that is the individual material 
fire which is lit as a reminder of the universal fire which burns and 
glows eternally and which is the fire to be meditated upon; this a 
learned person alone understands, as for the rest fire mainly means 
the domestic fire. It is true that only certain dedicated individuals 
possessing pure mind filled with noble thoughts develop the intense 
thirst required in pursuit of knowledge, such persons who are never 
very many strive to know and then try to understand what they 
know, they alone become learned and shine brightly in their own 
right. Therefore, the true nature of Agni is required to be known 
as does Rishi Tritah of the Rig Veda (10.1.5) thus prays- 

ftrTTT irr>rr?TO£crnRT wti 

fwn ret >*HHIHJ I 
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seeking to know Agni who has led others shining to the very source 
of their light. Understanding means knowing the true nature of 
things (tt^T WH) which one comes to know even if only casually. 
Understanding is realisation of truth of the various revelations that 
confront a conscious being. It is also true that learned persons are 
alone able to effectively impart knowledge to such others who are 
as eager and as competent to receive it, then these learned 
persons become known as able teachers who having already 
experienced that which is always sought to be experienced have no 
difficulty in guiding other eager individuals toward the same 
experience. In fact, the learned ones, who are able teachers and 
much in demand, on their part also patiently await the arrival of 
eager and competent aspirants; their firm conviction is proverbial 
on account of their own being (WTra) having transformed itself 
into the conscious and the higher nature which is changeless and 
identical with or same as the supreme Being-STgrT^tjc^ST 
I am immortality as well as death, even so I am being and 
non-being both (Bhagvad Gita 9.1 9). 

The salient fact remains that even that which is called relative 
knowledge cannot be randomly distributed amongst the gathered 
individuals who are not yet prepared to receive it. Knowledge is not 
a measurable commodity to be gathered as one does gather grain 
at harvest time. Knowledge is gained according to the state of the 
mind when it awakens, the five states of the mind are connected 
with the senses and the sense-organs. Patanjali lists these five states 
as, (1) Right knowledge, (2) Wrong knowledge, (B) Verbal delusion, 
(4) Sleep and (5) Memory (Yoga Sutra 1.1.6) which states can all 
be controlled by means of practice and non-attachment. Here too 
the salient fact remains that the mind is difficult to control because 
it is fickle but it can be held in check by means of practice and 
detachment (Bhagvad Gita 6.35). Here, practice (3 T«trt) means 
practice of meditation which is the yoga of repeated efforts-TtwwqfrT 
(Bhagvad Gita 12.9), and detachment suggested is the exercise of 
dispassion-%MTJT^TTJfRf. Sankara explains that 3TWH means 
making an unchanging idea to prevail on a given plane of mind 
and means freedom from craving by driving out the desire 
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for covetable experiences in the spheres of the seen and the 
unseen. Dispassion or detachment arrests the distraction of the mind. 
And, as does Patanjali state- 

when through knowledge of the Atman one ceases to desire any 
manifestation of Nature, then that is the highest kind of non¬ 
attachment (Yoga Sutra 1.1.16). Hereat, Prabhavananda explains 
that human love which is the highest emotion known to most frees 
us to some extent from our egotism in our relation to one or more 
individuals but is possessive and exclusive, the love for Atman is 
not. To love the Atman in ourselves is to love it everywhere. This 
love is not restless or transient but secure, eternal, calm and 
absolutely free from desire because the lover and the beloved have 
become one. It is not in dispute that all conscious beings while 
striving to understand each other also strive to know themselves 
i.e. what makes them, what moves them and why. 

The Vedas which are the fountain-head of all knowledge are 
open to all for study and for extracting the wisdom they contain. 
Nowhere in the Vedas has been said that their study is restricted 
and is the sole reserve of men born in Brahmin families. The 
gender and the caste discrimination introduced by certain self- 
serving individuals is a myth created by those very ignorants who 
themselves were and remain unfit to study the Vedas. It is also not 
the case that the human race alone is entitled to study the Vedas. 
Sage Badarayana states that even gods are entitled to the study 
of the Vedas (Brahma Sutra 1.S.26) since they too are corporeal 
beings desiring Brahma-loka or final illumination. The gods or 
devatas of the Vedas possess an identity and an individuality of 
their own; as a group they are a shade higher than mankind. Also, 
the division of mankind into the four Varnas is not based on any 
particular parentage but on the nature of activity or trade 
regularly followed. Rishi Vishwamitra (Ghathino Vishwamitra of the 
Third Mandala of the Rig Veda) born a Kshatriya became a 
Brahmin because of his austerities and knowledge. Sage Parasurama 
born a Brahmin behaved more like a Kshatriya in order to safe¬ 
guard time-honoured values; he was a warrior-sage. There is no 
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ambiguity in the definition of the four broad-based Varnas; the Vedic 
people practiced the view they held. Those who study and teach the 
Vedas belong to the Brahmin Varna, and those who govern and 
protect the masses and their wealth etc; under the guidance of the 
learned and the wise ones are the Kshatriyas who too can access 
the Vedas. Those who provide i.e. make things available to all for 
a consideration in cash or kind, are the Vaishyas whose 
importance in the social set-up can never be over-looked though it 
is argued that their deep-rooted greed for gain or profit does not 
permit them to study and understand the Vedas. The Sudras are 
those who are tormented by cravings etc. and therefore experience 
pain and other sufferings, they cannot be expected to study or even 
understand the import of the Vedas because of their poor mental 
and physical conditions because of which they lack the required 
inclination as well. Any one of this kind in the other three varnas 
can easily be found and called so; Sage Raikava called King Janasruti, 
who was a brave and valiant Kshatriya, a Sudra by virtue of his 
pain and suffering on account of his craving to acquire that which 
Raikava knew. 

The Rishis of the Vedas place a big question mark on the 
effectiveness of the gods or the devatas. They actually de-mystify 
the gods and bring them down to almost human plane, why are 
the gods not effective ? A group of Rishis invoking Indra in the 
following words (Rig Veda 10.22.5)- 

W jHHT rH'-ll I 

^ TRTT HRb^l-iil: | | 

indicate that even the gods cannot be effective for they are 
restrained by their own nature and their own kind of limitations. 
They say that the most powerful Prana and Apana cannot be 
controlled by the gods or men, there is none who knows these two 
essentials as does Ishwara who is the Prana of all pranas. Mitra 
is the devata of Prana, and Varuna is the devata of Apana. R.D. 
Ranade states that the Rig Veda is a great hymnology to the 
personified forces of Nature and thus represents the earliest phase 
in the evolution of religious consciousness. The Rig Veda marks the 
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objective phase of religion and the Upanishads mark the subjective 
phase; the former is a work of emotion and imagination, and the 
latter are works of thought and reason. Thus, the sage of the 
Chandogya Upanishad (B. 18.4) states that Prana indeed is a 
quadrant of Brahman, it shines and scatters heat with air as its 
light; scattering of heat means becoming manifest and active in its 
own sphere. The Kena Upnishad (B.l), which belongs to the 
Talavakra branch of the Sama Veda, states that it was Brahman 
indeed that achieved victory for the sake of the gods or the devatas, 
and in that victory which was in fact Brahman’s the gods became 
elated. In the former instance Prana whose devata is Mitra, is shown 
to possess the power of manifesting itself and becoming active in 
its own spheres (without the aid etc; of Mitra), and in the latter 
instance the gods are portrayed almost in human colours because 
gods also could not ascertain it fully as to who the Yaksa was who 
had appeared before them. 

Rishi Praskanva in a hymn in praise of Agni states (Rig Veda 
1.44.8)- 

chUdW^i TJrTCTtaTTI FSJH gc&|c|lg TcTScTT I I 

that as does brightens the performers of the auspicious yagnas 
their association with the learned and the intelligent ones who in 
the light of the day and at night in the light of Agni reveal the 
hidden meanings or secrets and sanctify the offerings and the homa, 
so also the performers of the yagnas through their own works and 
attainments justify the brilliance of those men. In others words it 
is knowledge and noble intentions that make the learned and the 
knowing to glow, therefore, they are addressed as Agni because of 
the fire of knowledge burning within them all. When fire is lit it 
immediately destroys the surrounding darkness that is in its 
vicinity because as the material fire there is a limit to the extent 
to which its light can penetrate, otherwise there is a homogenous 
mass of darkness that lurks everywhere, where light cannot reach 
or does not reach. Strange though it may seem there is to be found 
in the open no absolute darkness either on earth or in the heavens, 
which is so because light which is a manifestation of Reality if 
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unhindered cannot avoid spreading itself everywhere. Knowledge 
is Reality and when knowledge dawns then ignorance, which is of 
the nature of darkness, as also the various products of ignorance 
are destroyed at once. Here too there is a limitation because it is 
only the individual ignorance that is destroyed. The fact remains 
that where ever there is an effect there is bound to be a cause, it 
is the combined presence of cause and effect that gives rise to 
limitations owing to the specific nature of results. Thus, the 
world-appearance which is an effect will always continue to be 
associated with limitations of diverse kind. The problem is how to 
overcome those limitations. According to the Advaita school the 
problem of limitations and the problem-raiser are both products 
of ignorance and the world-appearance itself is unreal. The real is 
the sole unchanging eternal entity. Both, Agni and the Sun (who is 
a form of Agni) because of their immediate connection with 
knowledge are deemed to be knowledge itself, they are knowledge 
of the all-knowing Knowable one who is the supreme Being and the 
source and refuge of all. In the Shatpatha Brahmana (11.4.2.3) it 
is stated that at the time of creation it was Agni who received the 
Rig Veda from the Originator of all things and thought. Moreover, 
Pravahana Jaivali while explaining the six-fold nature of the 
Agnihotra sacrifice tells Gautama that the fire which is in the 
heavens in that the gods offer faith as oblation in subtle form, of 
that fire the fuel is the Sun. As is seen, the Sun continuously keeps 
the entire world of objects brightly lit-up and makes all the radiant 
realms shine, spreading as it were knowledge far and wide and 

everywhere. Badrayana states (Brahma Sutra 3.2.28)- 

ycbiviiSRrasr 

that between the Jiva and Brahman there is difference as well as 
non-difference like the relation of light to its substratum or source 
on account of both being luminous, the one being limited and the 
other all pervading. Universally the cause of luminosity remains 
the brightly burning fire which is known as Agni. Though the flames 
of Agni frequently flicker and crackle uncontrollably, because it is 
knowledge and trust-worthy as the keeper of knowledge Agni helps 
us control our thoughts holding them steady aimed in the direction 
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of and on the object of concentration, which is so because the mind 
is the seat of Intellect and it is Agni that purifies the mind. A pure 
mind protects itself, it is truly invulnerable; such a mind deeply 
involved in an unbroken sequence of meditations results in the 
development of super-consciousness and vision which is Samadhi 
in which one sees the inner brightness also shining without every¬ 
where. 

In a hymn addressed to Agni, Rishi Medhatithi Kanva (Rig Veda 
1.12.11) prays thus,- 

TT 3TT -*TT *IWs|u| I 

Tf^f cTUcHIH-IMH I I 

He states-“May Agni accept the words of praise (adoration) set in 
newer hymns composed in Gayatri metre and devoutly sung 
(chanted), (May Agni) accept the oblations made in it (in the 
prescribed manner) of the offerings rightly earned and belonging 
to the performers of rites." Here, Agni does not stand for material 
fire but for that divine force which purifies and uplifts the eager 
aspirants. This Agni though always alight is kept maintained 
(rejuvenated) with regular recitation of appropriate mantras 
composed (in its praise) in the Gayatri (singable) metre which provide 
the impelling force or impetus C^TR). This prayer is indicative of the 
fact that the praying person and the person on whose behalf the 
prayer is made both know and understand Agni well enough, that 
they know Agni to be Prana and much more, they know it as the 
one wholly immune to changes and constantly established in 
identity with the Solitary Seer as His light of wisdom. The Shatpatha 
Brahmana tells us that the knower of Agni and the knower of Prana 
(who can be one and the same person) are known as Angira. Agni 
also means the adorable one; in fact, Agni is worthy of being 
admired and adored by all. The divine Agni is always lit and kept 
alit by the chanting of the mantras composed in Gayatri metre. 
Yaskacharya explains that the subject matter of a mantra which 
is known is the Devata is also the object on which instructions are 
imparted. In general, a person is expected to follow all instructions 
which are part of the process of learning and knowing. The process 
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of knowing includes, learning and teaching, meditation, offering of 
oblations, understanding of the Vedas, knowledge of auspicious and 
inauspicious time and celebrations, procreation, performance of 
yagnas, practice of good conduct etc; (Manu Smrti 2.28 and 4.1 78). 
The instructions imparted in connection with this process are meant 
to be followed generation after generation. But the most essential 
aspect in the process of knowing and which aspect simply cannot 
be ignored is the ability to grasp the subject matter of what has 
been taught or told about no sooner the object becomes known 
towards which end till such time this ability is not mastered the 
various instructions connected therewith cannot be avoided but are 
to be followed rigidly within the prescribed frame-work, for works 
done in violation of the set norms do not bear the desired fruits or 
results. This in brief is the secret of learning and knowing. When 
asked, which man should be regarded as learned in reply Yudhishtra 
had said-the one who knows Dharma is known as a learned man. 
Such a person is one who having gained the perception of Truth 
does not falter and always knows what is to be done, when and 
how. He is like a fish who does not close its eyes when asleep, which 
means a learned person remains ever awake to reality and is 
always vigilant. Because of the ability to think co-ordinately the 
learned person is conscious of the strength that supports and also 
opposes an act or being. Obviously there are always two kinds of 
persons to be found, that is, those who know and those who do not; 
those who perform yagnas and those who do not. Rishi Agastya 
Maitravarunah (Rig Veda 1.189.7)- 

TTT 3F^r "CR^fT 'STTfST I 

tells us that it is Agni who discriminates between these two kinds 
of persons, and at the appropriate time or stage instructs (leading 
the seekers to the state of bliss beyond all difficulties and grief). 
Sankara in his commentary on verses 14.23-25 of the Bhagvad 
Gita states that the renouncer, the seeker after liberation, has to 
cultivate the characteristics set forth in these verses which demand 
an effort to achieve they being means leading to the state of 
transcendence. 
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The nature of Prakrti is multi-fold, therefore, there is variety 
in the world. With regard to the multi-fold nature of Prakrti, a Rishi 
of the Rig Veda (10.72.8) has this to state- 

writ ttttttrrt wfr i 
tsrf ‘3T tnr umIu^uihm i i 

Here, Aditi means Prakrti in which context Yama tells Naciketa (Katha 
Upanishad 2.1.7) that he who has realised Brahman sees that very 
Brahman who sees that Aditi comprising all deities, who takes birth 
as Hiranyagarbha (the First Born) who is manifested in association 
with the elements and is seated in the cavity of the heart after en¬ 
tering there. He, Brahman, is the Jataveda lodged in the Aranis and 
in the heart of the yogis. Jataveda is Agni. Through this mantra we 
are told that Prakrti or the Primordial Nature has eight sons which 
means Prakrti is eight-fold in nature or work that pertains to the 
physical self i.e. the material body, which experiences birth and 
death; of these eight sons, seven who are subtle viz eminence or 
pride, ego and the five Tanmatras which are finer materials or essences 
of the elements i.e. the essences of sound, touch, sight, taste and 
smell, are born of the cause inhereing in the KaranaSariraorthe causal 
body, but the eighth son is the gross body made up of the same 
elements which make the entire object-universe and which body 
is created by Prakrti for the performance of works in order to attain 
the goal fixed by Prakrti. What is that particular goal fixed by Prakrti 
which is the physical universe manifested through the five senses ? 
Is that goal the Purusa who is the lord of the mind and of all else 
associated with the mind ? The Vedas tell us that the goal fixed by 
Prakrti is the return to the original chaste state of equilibrium which 
is serene and the state of never-ending delight. Obviously the Rishis 
advocate the return to the very source of all from whom has emerged 
Prakrti. The Uncreated Immortal Existence is that source which is 
the incorruptible repository and culmination of all things, all thoughts 
and all activities. All things have Existence as their root and 
Existence is their abode and their place of merger (Chandogya 
Upanishad 6.8.4). The Purusa alone is all this comprising of Karma 
(action) and knowledge (Mundaka Upanishad 2.1.1 0). All this is 
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Brahman (Chandogya Upanishad B.l 4.1). Because of whom the 
great fire (Agni) appears as the blazing golden-ball of fire from 
whom the entire material universe has emerged alongwith elements, 
divine forces and living forms within whom He resides as the sole 
sustaining force and on account of whom these all are; Him all 
should adore and worship devotedly with utmost care (Rig Veda 
10.121.7)- 

3TPTT 1" ^ TfSJFTT dnWHlHH.I 

cTcfr 7FTFTT Tm-^TORt^R: fiw frNfrl I I 

That adorable entity is the Amatra i.e. the Immeasurable one, who 
is sometimes also called the Ardha-matra, the especially utterable 
half-beat (that completes the rhythmic flow of sounds). The goal 
fixed and shown by Prakrti is not merely the absorbtion and 
inclusion of the whole universe or the entire empirical existence or 
Prakrti itself by the cause of creation (the First Cause), and it is 
also not their isolation or separation from their very source. The 
goal fixed by Prakrti is the highest state of spiritual attainment 
and transcends all this which is visible and known; that goal is the 
attainment of the supreme status of all-pervading Vishnu, who is 
the fount of honey (meaning delight supernal)-|cP>ui):xr^xR^TTsg^T: 
(Rig Veda 1.1 54.5). 

This Existence is the Omnipresent Lord who endows men with 
strength, intelligence, senses, organs of senses and actions etc; 
and owing to whose grace men perform actions earning them virtue 
or sin in accordance with the Karmas of their past lives and the 
present one. However, as does Krishna tell Arjuna (Bhagvad Gita 
5.14-1 5), the Lord does not determine the doership or the doings 
of men not even their contact with the fruits of actions and there¬ 
fore the Lord does not receive the virtue or sin of anyone doer. He 
also states- 

3^TFRT^rf ?TFT TFT ^pjfFT TRTcC I I 

that knowledge is shrouded in ignorance; therefore are the living 
beings deluded. Knowledge destroys delusion, and karmas i.e. works, 
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resulting in experience confer gain of more knowledge. Thus, Karma 
and knowledge are like the two wings of the same bird that make 
the bird fly. Kumarila Bhatta states that a bird cannot fly with help 
of one wing only. Karma and knowledge are inseparable because 
works are experiences and experiences by themselves are 
knowledge, the former is induced by the latter to manifest itself 
since knowledge is manifestation. Moreover, there is Faith which 
inheres in all efforts primarily because to each effort is attached 
a purpose specific to it. Therefore, it is imperative that a person 
has faith even in the act of learning because through learning one 
knows and because it is true that with right faith arises right 
knowledge which is enlightened understanding of Truth. 
Understanding, which is connection of the mind, leads to faith which 
is response in the heart. The Vedas which are the store-house 
of knowledge and wisdom, also teach us how to develop and 
consolidate faith. Faith is Shraddha, and Shraddha is the Kriya 
and Buddhi of the Rta whose name is Satya. It is with faith that fire 
is lit and it is with faith that oblations are made into the fire (Rig 
Veda 10.1 51.1)- 

Thus, there has to be faith in the ultimate success of Truth similar 
to the faith which was in Naciketa. The man of faith who has 
mastered his senses and who is intent on it wins knowledge easily 
winning knowledge he attains without delay the supreme peace 
(Bhagvad Gita 4.39)- 

Faith is the principal factor contributing to the attainment of 
knowledge. Greater the faith sooner is the revelation of Truth-this 
is the adage often cited to highlight the importance of the role of 
faith with regard to meaningful and truthful aims and actions. 

The Aitareya Aranayaka (2.3.2.5) of the Rig Veda tells us that 
in man alone is the Self (the Atman) most manifest for man is best 
endowed with intelligence, man speaks what he knows, man sees 
(understands) what he knows and man knows what will happen 
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next or tomorrow; he knows the higher and the lower worlds, he 
aspires to achieve immortality through mental things, he is 
endowed with discrimination, while all other things have 
consciousness of hunger and thirst only. This is the pre-eminence 
of man. He is blessed with an intellect which makes him realise his 
own identity, shows him up as a separate entity i.e. different from 
others, and makes him realise what he can be and what he should 
not be; as he thinks so he becomes. 

The sage of the Taittirya Upanishad tells us- 

# M frftrf 7pm mq rntmT i 

that one should know Brahman as existing in the intellect in which, 
Sankara explains, are hidden knowledge, the knowable, and the 
knower, as also enjoyment and liberation, which clearly means that 
Brahman is perceived through the function of the intellect. 
Brahman is all pervasive, beyond all distinctions and 
uncircumscribed by time because it is uncreated, undiminishing and 
unchangeable. This Upanishad tells us that Brahman created Akasa 
or Space which has all the attributes of sound and provides space 
for all things that have a form, but in the living things it exists as 
the small space inside the heart. The phrase tpl'prepeatedly used 
in the Second Chapter of the Katha Upanishad, meaning-This is 
That, indeed refers to Brahman but nevertheless has an injunction 
implied in it and which injunction to Naciketa is-Do have faith in 
what is now being told to you (or taught to you) because it is the 
Truth of all truths, even a glimpse of this is the entire truth of the 
ultimate cause of all, fully revealed. With regard to this Truth Krishna 
tells Arjuna- 

mmfq TTcfmrHf trrrf 1 

TTdfTT fmrr mrmmTT -hh-cHh i 

“And that which is the seed of all beings, I am, Arjuna ! That 
which is without Me, mobile or stationary, exists not.” (Bhagvad 
Gita 1 0.39). There is no existence without Brahman. Brahman alone 
is Existence and the Originator. All things and beings are identical 
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with the Originator, the Originator having entered into all things 
and beings. In a prayer addressed to Agni, Rishi Tritah (Rig Veda 
1 0.5.7) tells us,- 


TTSSf Wt otftlFT I 

3Tf^T# ^T: WR^TT sfcdHI ^ 37T^T VR: I I 


that in the beginning the Unmanifest and the Manifest co-existed 
where the Sun now stays stationed in Space meant for the process 
of creation to take its own course which without doubt resides in 
all beings as the vital force, the first-born Agni, from whom the 
all-granting and fulfilling water emerged and flowed. Here, the Sun, 
the Space, Agni, Water and all beings and things stand for 
Brahman who is the Unmanifest and the Manifest. 


The Taittiriya Samhita (1.4.8-9) states that Faith is indeed 
Water which is so because Water generates for the seeker 
performance of virtuous deeds. But, of what use and value are 
virtuous deeds if they do not assure to the performers of those 
deeds their anticipated (expected) auspicious and good results ? 
Why does one believe that the consequences of the good and the 
evil action have to be borne in the present life or after life ? These 
are just two of the many similar kind of questions that simply do 
not bother a man of knowledge who knows that water becomes the 
seed of a fresh body by attaining a subtleness like that of faith, 
and who understands as to why water is mentioned by the word 
Faith in connection with the first fire. Faith is a form of intellection, 
it is generated in the mind which is the playground for all 
perceptions, meanings, emotions and intentions to win or lose their 
own gains. In the Bhagvad Gita (12.2) Krishna tells Arjuna that 
“setting their minds on Me, ever integrated, those who worship Me 
with absolute faith I deem the best integrated.” The word used is 
ijYhrlMI: meaning the best of all integrated yogis. The emphasis on 
meaning the absolute or supreme faith is understand¬ 
able for undivided devotion cannot result without absolute faith in 
the object of devotion even while going about performing other 
essential duties. Faith has to be developed and strengthened as 
though depending on it. Rishi Ambrish of the Rig Veda (1 0.9.7) not 


83 



without reason and conviction states- 


3 m: Wfm ifcnsf cRstST TT^nT I 
^|| 

that Water (Faith) sustains the Sun for a long time to be seen (bright 
and shining) similarly the medicinal herbs keep our bodies revitalised 
(to enjoy a long lease of healthy life). Hereat the Rishi expresses 
his desire to be in a position to continuously see as long as he lives 
the object of his worship and make for himself possible to over¬ 
come all spatial limitations brought about by the Lord’s own 
creation (Brahma Sutra 1.2.29) and for the purpose of constant 
rememberance (Brahma Sutra 1.2.SO). Prana is the Agni that keeps 
the Sun heated as also everything else created from the material 
provided by the Sun. It is Prana residing in Water which confers 
medicinal properties and other beneficial qualities to the revitalising 
herbs. Prana is verily Brahman for from Brahman is born this Prana 
that is fixed on the Atman just as there can be shadow when a man 
is there standing in the full glare of the Sun. Therefore, in the Rig 
Veda (10.9.4) there is the following prayer addressed to Water as 
devata seeking from it protection and prosperity etc;- 

?T "TT 3TPTT TfcRT I 

^ftTRT tgcRT T: I I 

The sage prays for happiness to rain (Tffarsra^) upon all beings T.\ 

Agni is the first in all rituals and so is Prana as Vayu. Agni and 
Vayu when they are together are known as Indragni, and owing to 
what it portrays or represents Indragni is worthy of praise. Indragni 
denotes the vital life-principle in its entirety; singing its praise Rishi 
Medhatithi Kanva (Rig Veda 1.21.2.) states- 

TTT ?p4rTT I 

TTT JII^N TTRTrT I I 

that the performer of the yagna should sing in the Gayatri metre 
(in Shadaja Swara) the praise of Agni and Vayu who have already 
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been installed for the conduct of the (Agnihotra etc;) yagna. The 
mantras in praise of Agni, Aditya, Vayu, Prana, Indragni, are mainly 
composed in the Gayatri metre and are meant to be chanted i.e. 
sung. In a prayer also addressed to Agni a Rishi of the Rig Veda 
(10.12.1) states that during the course of the performance of the 
yagnas the air is filled with true speech (due to association with 
faith and with devotion) because of the sounds (chanting) of the 
mantras reverberating (in the space) between the earth and the 
upper regions, it is Agni who inspires men to perform yagna when 
it seats itself in all its splendour (in the yagna-vedi) as the 
sacrificial fire. Elsewhere we are also told that the heavenly world 
or Brahma-loka is the fruition of the Agnihotra sacrifice through 
its unseen results. In his commentary on the Brahadaranyaka 
Upanishad (4.2.9) Sankara explains that people pray to the Fire or 
Agni to lead them along the good way towards their riches which 
are fruits of their works. This means that there really are only two 
ways, one is the dark way not lighted by Agni which way leads to 
the return of the departed soul, and the other is the bright way 
lit-up by Agni which way leads to the beyond, these are the known 
two routes with former leading to the manes and the latter leading 
to the gods, and which regions lie between the earth and the 
heavens. If it is to which the oblations are offered the material fire 
then the entire exercise of conducting the yagnas is rendered 
meaningless because the material fire belongs to the mundane and 
is powerless in the supra-mundane (Kena Upanishad 3.5-6). The 
forces of Nature are merely partial manifestation of the power that 
is in the Absolute or Brahman. The Yaksa, who was actually 
Brahman asked Fire-“What power is there in you, such as you 
are ?” To which question Fire replied-“l can burn up all this that is 
on earth.” But Fire could not burn the straw given by the Yaksa, it 
could not burn it with all its might. The sage of the Kena Upanishad 
calls the superbly fascinating Haemavati (i.e. Knowledge of 
Brahman) as Uma, the daughter of the lofty mountain range, the 
Himalayas. This Upanishad tells us that in the divine context 
Brahman is like that which is known as the flash of lightening and 
compares Brahman to the winking of the eye, but, in the context 
of the individual self Brahman is where the mind seems to go 
repeatedly remembered through the mind and the thought the mind 
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has with regard to Brahman. Rishi Deerghatama (Rig Veda 1.1 40.4) 
states- 


TTFT^zrft <£>WKflHW S ^ST: I 

3TSW 3Tf^TTRTr If# elided I ^-d SH^TcT: I 

that it is the thinking persons who desiring freedom like the swift 
steeds duty-bound are driven forward impelled to act by the breath 
of things or thoughts of their objectives or aim. 

Cognition is a mark of awareness. But, cognition basically 
depends on previously known characteristics and qualities, for there 
can be no cognition in the light of new previously unknown 
characteristics, marks, qualities etc;. From the stand-point of 
cognition there is a world of difference between the reality which 
is known and the reality which is yet to be known. In fact, the reality 
which is not known is very much like the unreality which does not 
exist and therefore cannot be known. However, the Rishis of the Rig 
Veda do not make any distinction between known reality and the 
unknown reality. They teach us that Reality can only be of one kind 
and is one only in which form it would always be known ungraded 
and undifferentiated. Therefore, the learned in the Vedas first kindle 
the fire in the yagna-vedi and then build the fire in meditation all 
the while seeking the knowledge of the nature of that fire to be 
their very own nature- Tra dcHrAW^Wl'f (Rig Veda 1.98.B), 

Rishi Kutsa Angirasa prays to the Lord seeking His true nature, 
meaning “may the Truth of yours be attainable by us”. A seeker of 
Truth does not rest content with relative attainments however 
important or high they may be for which reason it is said that the 
oblations offered to the gods in the Ahavaniya-fire of the Agnihotra 
in the morning and in the evening are carried to the sky where they 
make the sky the Ahavaniya-fire with air as the fuel and the Sun’s 
rays as the white oblations, these oblations then enter the heaven 
of which they make an Ahavaniya-fire with the Sun as the fuel which 
fire along with its six accessories leaves the world to where 
everything is in an undifferentiated state but all the same 
retaining their separate existence in an extremely subtle form. 
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Sankara tells us that this ceremony of the Agnihotra with its 
accessories never ceases to exist and remains in a subtle form known 
as Apurva (explained as the super-sensible and super-sensuous 
categorical imperative third entity between the prescribed works 
and their deferred fruition and which is known as presumption) 
and reappears at the time of manifestation. Thus, the whole 
universe is the development of the Apurva of those oblations. Apurva 
is the indestructible power of materialising at a subsequent period 
as the tangible result of righteous actions etc;. The subtle substances 
which are the effects of the offerings said to be in a liquid form i.e. 
water, are known as faith and these construct the new bodies. The 
oblations poured into the fire through their passage to higher 
regions as they ascend become subtle to be called Water and fit to 
be called Faith. Pravahana Jaivali tells Gautama that the world, 
that deity which causes rainfall, the earth, man and woman, these 
five are all indeed fires, these are the Five fires in which faith as 
water is offered as oblation to result in Soma, Rain, Food, Semen 
and Foetus respectively, which last named is the new life-form taking 
a definite shape. Of course, as we all know when the man dies others 
carry him to be offered in fire, in that fire the gods offer the man 
who then emerges out of that fire radiant and exceedingly bright. 
These five fires are the variants of the same fire which at 
the commencement of creation was vested with the three basic 
qualities which are of Prakrti. A Rishi of the Rig Veda (10.20.9) 
states- 

fJOTT: Tmrf 3TPT sTST W3 ‘3H WIT I 

Q.HIi|4o q TTf^TrTT TTTTPT I I 

that the creator vested Agni with black, white and red coloured 
flames and made it brilliant, eminent, swift-acting and hot. The 
sage of the Chandogya Upanishad tells us that behind all things 
are these three colours, viz red, white and black, the rest 
constituted out of them are a modification and a name. 

Rishi Medhatithi Kanva of the Rig Veda (1.1 3.5) does not remove 
the consequences of actions away from the actions being performed 
for he states- 
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'HHufld TRlf^W: | 

^^rnr^i i 

that the heavens (Space) where are seen the eternal elements thinly 
spread in all directions in their most subtle form like (the mist of) 
water (vapour) surrounded by yet another spread; these are the 
oblations such as Ghrita and other items offered into the fire by 
the learned wise men and which oblations have risen upwards as 
faith, because of which these wise men aided by the (inner) eternal 
vision (seated facing the fire) are able to see within their heart 
That who is the object of their meditation etc;. The Rishi seems to 
say that the results of all actions, reactions and counter-actions 
persist in order to shape the future and the future course of events 
otherwise of what avail are those results, when we say “future” we 
mean to include all the expected and the unexpected results or 
consequences of actions or works which stay protected always 
because they are certain and unavoidable. Therefore, in the Rig 
Veda (10.80.2) we have a Rishi praying to Agni, thus- 

'Hfad'H ^dPn4£l ft^TTt 3TT f^%T I 
SlRnfcb -oTl ^>4I Rh4>i IfG I M^Pu | I I 

He states that Agni which is an instrument in the performance of 
works i.e. Karmas, and is also instrumental in the obtaining of 
results of those Karmas, should be fed with the finest Samidha 
(fire-wood) and other oblations all of them in their purest form for 
this Agni (established as the Ahavaniya-fire) is the same Agni which 
rises sky-wards and also penetrates this earth encouraging and 
impelling all men to action for the gain of riches. The Rishi seems 
to insist that each one of us without exception should indulge in 
good deeds alone and that good actions which inevitably bear good 
results can not be without the support of faith as is implied by the 
phrase-Trff^.-tT^q;meaning Agni alone. In this very context the sage 
of the Chandogya Upanishad (7.20.1) tells us that when one has 
faith one reflects and when one serves devotedly then one becomes 
endowed with faith, one becomes devoted when one completely rid 
of passion, fear and anger becomes wholly absorbed in the object 
of devotion and is purified by the penance of wisdom; in that state 
the devotee is deemed to have cultivated dependence on the object 
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of faith on whom he meditates i.e. reflects. The insistence on good 
deeds is justified because (Rig Veda 1 0.86.5)- 


iw crarf% ^ cfiftafcRn otiddNHi 

f^lfr ^PPT TTf^TBf ^ 9jsf ^tTT: i i 

the Jiva (the individual being) partakes the products offered by 
Prakrti to satisfy his own thirst and hunger and thus (because of 
his greed) contaminates them, such a person puts to shame Prakrti 
who then does not confer the comfort, ease etc; desired by the Jiva, 
which is why all those who are afflicted by greed, ownership, and 
the like, are made to suffer pain through denial, deprivation or 
loss. 


Yama tells Naciketa that the fire which leads to heaven and 
is the means for the attainment of heaven is established in the 
intellect of the enlightened ones who are men of knowledge. This 
fire is Agni, the source of Virat, the Cosmic Person, who preceded 
the world as the first embodied being. It is Virat who exists as the 
Fire, Air and the Sun. Fire is the support of the universe because 
it is the Cosmic energy. Agni which is the supreme energy at work 
behind all manifestations is the principle of change. It is the 
principle of transformation and the creative power that brings about 
manifestation. The Vedas tell us that Agni, sometimes known as 
Aditya or Surya and sometimes known as Prana or Vayu, is the sole 
guide in the beginning which leads the aspirants upto the source 
of creation but not beyond that source, beyond the source of 
creation is the Uncreated who is the support of that source and is 
even otherwise lodged within the created as their only support. The 
building-up of the Three Fires of Naciketa on an altar made of seven 
hundred and twenty bricks and the performing of this yagna thrice 
is said to cast-off the snares of Death for the performer of these 
rites who crossing sorrow then rejoices in heaven. But this rite merely 
ensures the bliss of the Brahma-loka which is not the final resort 
that the learned people constantly seek and which is the place from 
where there is no return to the lower regions after exhaustion of 
all accumulated results, this is for sure. Rishi Damano Yamayana 
after telling us that the eye of the deceased goes to the Sun etc; 
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according to the merits gained by him through his Karmas and that 
the soul mingles with Prana and Vayu states (Rig Veda 1 0.1 6.4)- 


zm TOW TT rf % 


tf cT 3}f%f: I 


iElElKEPKillgEtaifcE ajlEKaiEailBI 


that all should know about that part of the body which is immortal 
and which should be heated up with more heat of the Tapas 
emanating through one’s own eminence, brilliance etc; so as to 
regain the same part in the next world of doers of good deeds. The 
immortal part of the body is the Atman, it is called a part because 
without it there cannot be life in one’s body. This (individual) Atman 
is the reflection of Brahman. The liberated soul having crossed all 
barriers erected by or owing to the qualified or conditioned 
Brahman becomes established in the attributes that Brahman 
has; in other words, the liberated soul becomes established in 
Consciousness as consciousness itself. The unqualified or the 
unconditioned Brahman which is the Paramatman or the Universal 
Self, is the final refuge of all beings, it is the culmination of 
knowledge, knowing Him one attains immortality and becomes pure 
(Rig Veda 9.109.17)- 

TT TTfSTHT 31^4-4141 sffaTFT: I 

The Karma-yogi through his Karmas adorned by practice of 
meditation and rise of wisdom up-lifted attains the highest aim 
and reaches the very source of knowledge (and the all) which is 
eternal and all-supporting. 

Rishi Hiranyastupah Angirasa (Rig Veda 1.31.13) calls Agni 
^Tf(T3T: meaning the Four-eyed (each eye singly associated with 
Matter, Life, Mind and Speech) one who protectingly watches over 
all beings alike revealing to them the nature of goodness and its 
purity. Rishi Ghora Kanva (Rig Veda 1.36.1.) tells us,- 

■g WUTf f^Tf 4c|i|dHl4 l 

3fff4 ^ 'Hlfaci-H I I 

that Agni is invoked by the learned persons assembled for the 
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performance ofyagnawith words of perfect expression ■qrfcf^r: 
which are mantras chanted together by the assembled learned 
people. The Shatpatha Brahmana (1.3.1.28) explains that 
whatever blessing the priests pray for in the sacrifice they pray for 
that blessing in the interest of the sacrificer alone. This is why an 
Udgatha asks-“What desire of yours shall I sing (for its fulfilment)?" 
(Chandogya Upanishad 1.7.9). The Udgitha Upasana means the 
contemplation through the uplifting music (rhythmic sound and 
reason) generated by the Mukhya Prana residing in the mouth 
unattached to any particular organ. It is believed that only right 
vibrations produce right thoughts and feelings, and that the 
Udgitha, the Pranva and Aditya are identical, and through Aditya 
a deeper penetration is achieved. The Rks of the Rig Veda provide 
the heat which melts and makes honey to flow, they provide reason 
for the experience of sublime bliss identical with the attainments 
of perfect unity. Heat is Tapa. Also, the heat in all living beings is 
the heat of the Sun who beside giving heat and light simultaneously 
regulates Kala or Time. In the hymn addressed to Agni Rishi 
Deerghatama (Rig Veda 1.164.11) states- 

SKVII< ^ 7TT3TTF7 TTsF Tfr £JWdHI I 

3TT W 3F% firSHHTt 3T>T TP7T fa'VlfrUN I I 

that the heaven has twelve limbs or parts which make up the yearly 
cycle of the Sun, which cycle comprises of seven hundred and twenty 
parts which are like so many sons engaged in their own respective 
duties all for a common cause (regulation of pattern of life etc, in 
this world). Here, the Rishi refers to the celestial altar in which the 
divine Agni stays installed and burns eternally for the sake of the 
created things. He also refers to the year of three hundred sixty 
days (made up of the same number of days and the same number 
of night); or alternatively to the Zodiac Circle of seven hundred 
twenty half-degrees or Hora. According to the details provided by 
Vedanga Jyotisha (credited to Rishi Lagadha) the Zodiac Circle 
begins at Zero degree Aries which position also marks the 
beginning of the Solar Year with the entry of the Sun in Aries or 
Mesha, the sign of Agni Tatwa ruled by fiery Mars, and situated 
wherein the Sun attains exaltation. Rishi Ajirgati Shunahshepa (Rig 

91 



Veda 1.30.21) states,- 

WJ fl % 3W4^|Si^KIM<lebl<ij 
f%lt 3T^TI I 

that the learned people adept in the knowledge of Time i.e. of Past, 
Present and Future, know that Chaitra month commences when 
the Sun enters Ashwini nakshatra (ruled by Ketu also known as 
Dhwaja and Agni). 

The Aitareya Upanishad is a portion of the Second Aranyaka of 
the Aitareya Brahmana. This Upanishad which comprises of three (all 
very important) chapters gives a description of creation conducted 
by the Lord of Creation through the intermediary known as Viraj. The 
idea of life after death is discussed in the Second Chapter. The sage 
of the Aitareya Upanishad tells us that the Absolute or Self or the 
Paramatman, having thought of creating the worlds created the Four 
Worlds which are Ambhas, Marici, Mara and Apah, and having created 
these worlds He then created their protectors by firstly creating a 
human form from water itself. This form was Viraj or Vi rat, the Cosmic 
Person, for whom He created the senses, the deities of those senses 
and their abodes i.e. the sense-organs. Accordingly from the mouth 
of the Cosmic Person in human form emerged speech. The creator 
then made Fire or Agni the deity of speech and made Agni enter into 
the mouth of Viraj taking the form of the organ of speech. The Ambhas 
are that which hold water, they are the clouds; Marici is the space 
covered by the rays of the Sun, which is the realm of the Sun; Mara 
is Prithvi or earth where being are born and die; and Apah is the world 
below the earth, which is the under-world. Fire or Agni is associated 
with the earth and with Space which is also associated with Speech, 
whereas Agni rises upwards towards space, speech travels and 
resounds in that space. 

Having called Agni who is Vishwayuh i.e. universal life-Tlil' 
(Rig Veda 1.27.3), as the first Angirasa, Rishi 
Hiranyastupah Angirasa (Rig Veda 1.31.11) states- 

WTmTWTTt PciydRlH I 
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that among the living beings endowed with life-force the Lord made 
Agni to be born first (from the mind). From the Brahadaranyaka 
Upanishad we come to know that Agni is indeed the First-born Viraj 
who is the being identified with the sum total of all bodies and also 
called the Prajapati. That being Viraj differentiated himself in three 
ways, the Sun in respect of fire and air, the air in respect of fire 
and the Sun, and the fire in respect of the Sun and air and thus He 
himself was Prana identified with fire, air and the Sun. These are 
the deities of the organs of the senses, and the organs of the senses 
are the reputation and the strength of the Self or the Atman. This 
Upanishad states that the organ of speech which is the agent of 
meditation and work, is the chanter of the Udgitha which secures 
the common-good for all the organs for the gods, and articulated 
and fine speech for the priests. We are also made to understand 
that the Self conjured for Itself the subtle foods which are the mind, 
speech and vital force (Prana) with which the body is identified with 
and which rule the sky, the earth and the heaven; Yajur, Rig and 
Sama Vedas, the manes, gods and men respectively, and which is 
the desirable entity meant to be known, which is the Known or the 
Knower, and the Unknown. From the Vedas we know that speech 
is Rk or Brihati (a metre of thirty six sound syllables) which is also 
identified with the Vital force, then its lord is Brihaspati. Its lord 
is Brahmanaspati when speech is Yajus associated with Brahman. 
Thus, Speech is Sama which is the vocal sound combined with the 
Vital-force or Prana. In fact, any kind of sound that can be heard 
is speech for speech serves to determine or identify a thing which 
an utterance verily does. But then, sound or speech cannot reveal 
itself, it is as formless as is the air on which it rides. Thunder is 
the speech of the clouds and the lightening. The roll of thunder 
heard shortly after the lightening bolt is seen flashing in the sky 
and getting extinguished also falls silent, and this is just as one 
dawn that does not meet the previous dawn or the next. The 
lightening having flashed, attracted, falls down to earth, it does 
not return to the clouds from where it came. Urvasi tells Pururva 
that the lightening which is fire cannot be captured same as the 
wind that can never be kept bound (Rig Veda 10.95.2) ^TFHT 
Speech rides upon the streams of air constituting the 
wind. Words once uttered do not return to the speaker. 
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From the Rig Veda ( 10 . 109 . 1 - 7 ) we also come to know that 
speech in its undifferentiated state serves no purpose in the 
performance of the yagnas meant to invoke Agni, Aditya, Vayu 
and other gods who were all amongst the first-born, till such time 
the Dosha (defect or weakness) of the undifferentiated speech is 
not rectified by making it differentiated (meaning, recognisable 
and meaningful). The undifferentiated is unsuited for 

the yagnas which defect is soon detected and rectified by the 
Deva-purohit called Shantangara by which name the calmly 
burning embers are also known who are also known as Brihaspati. 
The deity of speech confers speech, and men use speech to express 
their own views, engage in conversation, exchange views, call or 
hail each other, etc; in a methodical way. It is Brihaspati who gives 
an identifiable form to speech; the form is developed by means of 
sound syllables, words, pronunciation, grammar, construction of 
phrases, sentences or metres etc; and speech thus manifested 
confers divine powers and strength to Brihaspati, therefore the 
fiercely burning samidha of the ceremonial fire is known as Angira. 
The Rishis of the Rig Veda ( 10 . 80 . 6 ) 

3tR*i fc^i ^06^ HiWl'-J TiPn H^i) 'Him: I 

3Tf^FTfejctf' 3TT fWrTT I I 

also tell us that those associated with human beings at the 
ground-level praise Agni through yagnas, the famed intellectuals 
do so through speech (chanting of mantras) which reaches Agni 
which in turn travels through the watery path that is in Space; and 
they also tell us that (the swiftly moving) light is the very path of 
Agni which is the same light identified with Brahman. In its version 
of the Madhu Vidya the Brahadaranyaka Upanishad (2.5.3) states 
that Agni is like honey to all beings who are like honey to Agni. The 
bright fire or Agni, the Immortal Being who is in the fire and also 
identified with speech and the organ of speech, these four are but 
the Self. This knowledge of the Self is the means of immortality, 
this underlying unity (revealed by knowledge) is Brahman and this 
knowledge of Brahman is the means of becoming the all (Rig Veda 
10 . 7 . 3 )- 
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3Tf^f ^ Wm WMI 

3F%TTlcT ^T: TTCRT' f^fcT ?T5Fj TRW I I 

Rishi Tritah prays-“That great Being who is Agni (who is light) 
whom I know as my father, and who is the brilliant illuminating 
knowledge whom I know as my brother and companion He shines 
brightly as the (yonder) Sun (situated overhead in the heavens).” 
This Rishi also prays thus (Rig Veda 10.7.7)- 

WeTT WT 3F%3fcTrfl7T tfttjT TRT Wf epjtsjT: I 

TTRT Tf W : TTt^T ^oUdlPd WTfT^t 3ty^H | I 

He seeks protection and sustenance from Him who is the giver of 
life C^T: ficQ and the embodiment of life C^ffsTT:), the former is 
cognition of Reality and the latter pronounces the realisation of 
that Reality. Thus, the Rishis of the Rig Veda had made themselves 
fully aware of the fact that inwardly the highest principle of 
conscious energy is Prana because of which one lives, one feels, one 
wills, and one acts; and, outwardly Aditya is that principle because 
the Sun sustains the whole world, when it rises all darkness 
disappears then it is praised because it brings fulfillment of all wants 
essential for the continuance of life. The Sun is indeed the indicator 
of Brahman but the Sun does not denote the exact form of 
Brahman who is then explained away as the Great One who is beyond 
perception. Therefore, Rishi Brahadkatho Vamadeva (Rig Veda 
10.56.1) offers these words of consolation to all human beings,- 

^ W TPT WT * W TPT rpfpSR WlPlNI TT PdVI'W I 
7RT2JPPf&T fw t^TRT PTR RpTW | | 

who explains to us that this world is one source of light, the Atman 
(i.e. the Jivatman) is the second source of light, and the third source 
of light is the Paramatman who is the source of all powers, forces, 
things and beings and the refuge, it is He who is to be always adored. 
In this manner, Rishi Vamadeva takes us all from mere ordinary 
consciousness to the extra-ordinary consciousness, and then to 
super-consciousness. All existence is consciousness, we are told. 
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Jaimini (who must have been a contemporary of Rishi 
Parashara) and his followers of the Poorva Mimamasa school hold 
the view that knowledge is valid in itself and is not revalidated by 
any other knowledge. This is the universal view. They do not accept 
the mantras, corroborative statements, anecdotes, mythologies and 
common experience as independent means of valid knowledge for 
these cannot prove the embodiment etc; of the Devatas or gods. 
The mantras are applied to the rituals according to the six tests 
i.e. injunction, corroboration, direct assertion, indicatory marks, 
syntactical correction i.e. the way the words are arranged, context 
position and designation, which are things intrinsically connected 
with ritual application. But, Badarayana differs on the ground that 
in the cases of injunctions and corroboration the words in the latter 
portion do combine to denote an independent existing thing and 
those who stand by knowledge interpret even the mantras to mean 
something existing when there is no conflict with other means of 
knowledge. Prana and Aditya are two aspects of the same principle 
which is Agni at work or in action. These three viz Prana, Aditya 
and Agni, collectively highlight and show the five-folds of the Vedas 
which are-injunctions, mantras, yagnas, prohibition, and grasping 
of the essence. Jaimini states that the knowledge of Brahman can 
be gained through the yagnas, and that all upasanas to different 
gods actually lead to one and only Brahman. Yaskacharya (in the 
Devata-Kanda of his Nirukta) reiterates that at the very root of the 
whole creation there is an immeasurable powerful entity that 
supports (and protects), and that entity is Ishwara which is one 
only but known by many names. All those names are connected 
with the imagined attributes associated with that great eternal 
formless entity, and actually do not describe its real nature. 

As the purifier Prana indeed removes all sins, and Aditya, the 
rising Sun, removes all fears because of Agni illuminating 
knowledge which is why the person who has gained true knowledge 
is sinless, pure, strong, steadfast and fearless for then works and 
their ensuing results do no longer bind him, the works (and the 
results) having already been reduced to ashes by the intense heat 
of the fire of knowledge. Vidaghda was told by Yajnavalkaya that 
the ten pranas with the mind as the eleventh are the Rudras for 
when they depart from the mortal body they make others weep. 
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This statement is indicative of the all-pervasiveness of Prana which 
all-pervasiveness is also of Agni in as much as Agni is always 
invoked by Agni- ^PhhiRh: Trf^rssirr (Rig Veda 1.1 2.6) which is true 
because with the help of fire alone another fire can be lit and thus 
light is made to spread at other places. Therefore, Agni is also 
called the light for people of all times, that it is Brahman 
the eternal light (Rig Veda 1.36.1 9)- 

fr <eiw^ T=FT^ST wrfrrsNro I 

oRnoT ^Trfr Tf HUHlPd I I 

Another Rishi of the Rig Veda (10.35.6) tells us about the secrets 
of Agni in the following words- 

3n4icj| 3TT TTRT ^ ^frf?RT 

3TT7T8TTHmf9cRT fTTpif TSf I I 

He states that the rays of the Dawn remain pure, the fire of all 
lights (too) remains alit and the Prana and the Apana of our body 
who are the Ashwins keep it alive so that we are able to understand 
the whole secrets associated with Agni on whose account depends 
our existence. Therefore, the Rishi seeks an healthy and a useful 
harmony vis-a-vis intentions, actions and their spread both, within 
and without; an harmony which is chaste, precious, extensive and 
unreserved. The rotation of the earth on its central axis and its 
motion around the Sun proceeds on a seemingly regulated basis 
unhindered and almost unchanged ever since the beginning of Time; 
there appears to be no deviation in this methodical progression. As 
is seen, all celestial objects, as though in obeyance of some divine 
command and guided by an unseen hand, maintain this harmony 
also displayed by the various sub-atomic constituents of all 
substances. This kind of harmony inheres in all beings whether living 
or non-living but which a learned person soon learns to exploit 
through appropriate and opportune exercise of the body and mind 
for the sake of attaining the ever-desired perfect unity which an 
integrated person inevitably does by transforming himself and 
developing a permanent but an impersonal relation with objects of 
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his choice. Indeed, an auspicious beginning ensures the successful 
accomplishment of noble ends and each good intention ensures an 
auspicious beginning. Noble ends are those which are primarily 
revealed by the scriptures and told about by the wise and the 
experienced. 

In a hymn in praise of Pavmanah Soma devata Rishi 
Hiranyastupa (Rig Veda 9.4.5) prays as follows- 

tef ^ 371 rfcf sFfcTT rT^rfrlf»T: I 
3T2JT 'TT I 

He seeks the protection of the Almighty Lord through knowledge 
and noble deeds; he asks the Lord to shine on him as the bright 
Sun filling him with knowledge. In the following Sukta a Rishi in 
praise of Apriyo devata prays (Rig Veda 9.5.4) thus,- 

rtwfjRU WTFT: ^U|^R : | 

I I 

Here the Rishi calls the Lord the one who purifies other beings with 
His brilliance and who truly reveals all things. In a hymn in praise 
of Yama (Rig Veda 10.14.16) the Rishi states- 



That (Yama or Surya) alone is great who through His three kinds 
of activities brings about the six seasons. Yama is the controller 
and the Stabiliser of this world of beings. It is the Sun who is the 
cause of and the supporter and sustainer of this world. Its powers, 
which are of Agni, are divine. Therefore, Rishi Samkho Yamayanah 
(Rig Veda 10.1 5.1 S) prays- 

% % M % % tit gr f^r tit ^ vtferz i 
Tcf Trirr ft wnf^f TTfrr i i 

that which ever rays of the Sun which are visible and invisible, those 
rays of the Sun which we know and do not know belong to Agni 
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which resides in all grown and produced things offered as oblation 
into the sacrificial fire at the yagnas. This in brief is the relation¬ 
ship of Agni with the Sun and of the Sun with the Creator of the 
Universe. From the Chandogya Upanishad we once again learn that 
amongst the Devatas it is Aditya, the Rising Sun, who occupies a 
high position because it is the cause of the world of objects which 
world it duly sustains and illuminates. Thus, it is said Tul^cil! 
<slglthat the Sun is Brahman is the instruction (Chandogya 
Upanishad 3.1 9.1). Next to Aditya in importance is Vayu or the air 
because it envelops all things including Agni-^Frafa'HWTf meaning, 
Vayu indeed is the place of merger; the Fire, the Sun, the Moon, 
waters and the rest repair into air (Chandogya Upanishad 4.3.1). 
After Vayu the next in importance is Agni because all sacrifices 
rest in it. The instructions of the Grahapatya-fire is that that the 
earth, fire, food and the Sun are its four limbs and the person seen 
in the That Am l-'Hfsmfw(Chandogya Upanishad 4.11.1) is the same 
given to Upakosla by the Dakshinagni and the Ahavaniya-fires. From 
the Taittiriya Brahmana (3.1.11) we also come to know that it was 
Indra who initiated Rishi Bhardvaja into the worship of the Fire 
connected with the Sun and the sage having worshipped the Sun 
as instructed, attained immorality. 

Rishi Parashara does list the various attributes (qualities) 
associated with Agni and also with Ishwara; he does so, so as to 
enlighten the seeker and consolidate faith. This he does far more 
emphatically in the 68th sukta of the First Mandala of the Rig Veda 
which sukta contains merely five mantras of which the second 
mantra is worth reflecting upon more,- 

3TTf^TT sFkT ^ERT ^bcbl^d >*1p|bdl: I 

<JT3RT ^TFT ^ TPTTFT 3Wd^: I I 

Here at, the Rishi calls Agni, who stands for Ishwara, a living being 
born from dry matter whose divine name (or names) are enjoyed 
(*rsRT) by the devout seekers of Truth. The Rishi seems to pray-“0 
Lord ! in you find refuge all learned and all devout who have reached 
you through stringent austerities of auspicious nature so as to attain 
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the divine nature and qualities that are yours, so as to serve you 
who are Truth and Ultimate Deliverer. Therefore, accept your 
devotees who are of pure mind and consciousness.” The sentiment 
and the intention expressed in this prayer finds few parallels and 
is of the highest noble order; we may never ever again find amongst 
the living a person of the like of Rishi Parashara (to whom this 
mantra was revealed). The catch in this prayer is in the total 
surrender to Ishwara suggested to all persons of pure mind and 
clear consciousness who because of their erudition and piety as 
also practice of some very stringent but auspicious prescribed 
austerities find themselves stationed at the thresh-hold of Divinity 
which is the place of merger with the Supreme Deity. Men, no longer 
touched and held back by the many impurities of ignorance, 
agitations of the mind and clouding of intellect, and who being within 
full sight of the ever-effulgent Brahman, and thus having already 
become Brahman, simply await the extraction and destruction of 
the last vestiges of separateness, the thin barrier between the 
lingering individual consciousness and the eternal undifferentiated 
universal consciousness of which the former is a mere reflection. 
They are the learned beings who no longer harbour doubts or 
misconceptions about the Saguna and the Nirguna aspect of 
Brahman and reposing full faith in this dharma they do not 
practice devotion to Him (their final refuge) in any other form but 
Truth and Knowledge because the Supreme Deity, their object of 
devotion, does not have a form (3^^417?) and is all-pervading. Rishi 
Vishwakarma Bhovana (Rig Veda 1 0.82.5) tells us- 


Tfr f^cTT tpr TT^TT TjfsjcJTT TTT I 

cF Rd^|«f Wf 3TPTT TT5T | | 


that the Supreme Being is beyond the infinite space, far away from 
this earth, beyond all things and beings yet is to be found within 
the tiniest of the tiny particles of matter known to all ordinary 
beings and to the learned beings including the devatas. In the 
Bhagvad Gita (9.3) Krishna tells Arjuna that people having no faith 
in that dharma of entertaining of doubts etc; with regard to the 
Supreme Deity failing to reach the Supreme Deity revolve in the 
path of the world of death, that is to say, they suffer endlessly the 
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pains of repeated birth. Even so, Krishna states (Bhagvad Gita 9.6)- 


^TSTTSicblVlfelrf)’ f^f cfFT: U^fl V.,1 
TT2TT 'Mcllllll ^TrTTf^'R^HlriJMSnTJTI I 

that just as the vast (expanse of) air, eternally subsists in space 
while moving everywhere, even so know that all beings (who have 
originated from my thought) abide (exist) in Me. Though Krishna 
clarifies that all beings repair to His lower nature which is Prakrti, 
he means to tell us that origination (i.e. birth, life-time and death) 
and dissolution of all beings are mere projections from the mind 
of the Creator which also means that events that occur in the thought 
of that supreme Being exist in Him though He is beyond those beings 
and is unchanged. In other words, the entire universe is a mental 
projection within the mind of the one who is the source of all 
existence and thoughts. 

In the Chandogya Upanishad’s version of the Madhu Vidya the 
Sun or Surya, as Aditya, the rising Sun, is the focal-point around 
which the Vidya proceeds. Vidya means knowledge and Madhu 
means Honey. Honey is sweet to taste and indeed sweetness gives 
immense delight to the one who tastes honey which product also 
has curative properties. Thus, there is honey and its sweetness as 
the cause and there is delight as the effect of that sweetness. Here, 
it is the Sun who is the source of delight, it is honey of the devatas 
or the gods for which the intermediate space is the hive and the 
rays emanating from the Sun are the cells of the hive. We are then 
told that the mantras of the Vedas are the bees, the Vedas 
themselves are the fragrant flowers and the waters which are the 
oblations poured in the fire and turned into Soma, which is Amrita, 
are the nectars. Through Fire or Agni which is the chief among the 
Vasus the presiding deity of the morning Savana, the Rudras with 
Indra as their chief, the Adityas with Varunas as their chief, and 
the Sadhyas with Brahma as their chief, enjoy by seeing these 
nectars. The gods do not eat or drink. They become contented by 
merely seeing these nectars. These nectars are the effects of all 
things and thoughts whereas the hive is the store-house of all 
effects. That honey is the supreme essence extracted by the bees 
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from the Vedas, which supreme essence indeed makes the Sun glow 
dazzlingly red. Those worshippers of the Sun, the learned people 
who are equipped with really sharp piercing vision can detect the 
white form of the Sun covered by its red form. Penetrating deeper 
still they can even see the dark-hued form covered by the white 
form, and finally deep inside can be seen the liquid lustre moving 
in the centre of the Sun which lustre is the golden-hued Purusha, 
the immortal luminous being who also resides in the orb of the 
right eye who cannot be seen with human eyes but is realised through 
spiritual wisdom; that the entire objective world is a manifestation 
of Brahman as only a part of His being, which spiritual enlighten¬ 
ment was the very divine eye granted by Krishna to Arjuna-f^f 
^5[TfiT -JTlTTtssFR; (Bhagvad Gita 11.8) to see the Yoga 

whose power is supreme. 

Pippalada, the revered sage of the Prasna Upanishad, calls 
Aditya the Outer Prana which is the universal form of Prana (Prasna 
Upanishad 3.8), and is the Agni that is rising in the Sun. This 
averment is for the purpose of meditation. Otherwise, as Sankara 
puts it - as does iron when in contact with Agni assumes many 
shapes so does Buddhi project many forms and kinds when in contact 
with the Atman (Vivekacudamani.350). The Atman without itself 
undergoing a change because it is immune to change impels Prakrti 
which is Maya, to transform the created into several diverse forms. 
The most rapid and frequent transformations are that of the mind. 
The Shatpatha Brahmana tells us that after being created the mind 
saw itself as thirty six thousand modes, it saw the adorable fires 
as belonging to itself lighted up (by the mind) and conceived of as 
identified with the mental modes. Thus, the mental modes are said 
to be thirty six thousand i.e. at least one mode for each day of the 
life of one hundred years, and these modes are thought of as so 
many bricks of the altar on which fire is installed lighted - up by 
the mind itself. Similarly speech etc; also saw themselves as that 
many fires and as that many bricks. These are the conceptual fires 
that are imagined. Badarayana (Brahma Sutra 3.3.5) explains that 
the mental fires are independent even as other meditations are, 
and not even on the ground of similarity can the mental fires become 
subservient to rites, their connection with fire i.e. the sacrificial - 
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fire, occurs because of the abundance of the attributes of fire that 
have to be imagined here. Therefore, the fires lit by the mind etc; 
constitute nothing else but the different forms of the same 
meditation. The sameness of meditation exists in any conception 
imparted in the scriptures because there is unity of knowledge. The 
learned followers of the Rig Veda discuss this very one in the 
context of the great Uktha (hymn),the Adhavaryus (the priests) of 
the Yajur Veda sacrifice to this one in fire, and the Chandogas (the 
Udgatha priests) of the Sama Veda sing to this one in their great 
vow (Aitareya Aranyaka B.2.B.12). Through meditation is derived 
the eternal joy which dwells in the mind, and thus, an enjoyer of 
that eternal joy, realising the Supreme Lord, himself becomes the 
enjoyer of all sacrifices and austerities, and attains the nature, 
glory and reality of the Omnipotent, all-pervading Substratum of 
all, the Supreme Lord of all spheres. Yajnavalkaya tells Uddalaka 
Aruni that whereas Air can be regarded as the thread C*J5R) by 
which this world and the other world and all things are held 
together, the Controller of the thread is certainly the Immortal 
Atman who is the inner controller and immanent everywhere and 
in all things without any exception (Brhadaranyaka Upanishad 3.7). 
A Rishi of the Rig Veda (9.1 03.4) tells us- 

trft TXfrTT TTrfTTf 3^T«T: I 

TTR: | | 

that He who lights up the entire universe who being everywhere 
is accepted everywhere has entered all living and the non-living 
products of Nature. 

That which can be chanted or sung can not be deceptive for 
speech covered by letters and words is the truthful expression of 
thoughts and emotions and the revealer of the highest Truth 
adorned with specific notes and rhythms that make and mark the 
pace of music which set apart the highest Truth from all other truths. 
The importance of Gayatri metre is reflected in the scriptures in 
all varieties and at all levels. In the Bhagvad Gita (10.35) Krishna 
tells Arjuna-^gcHm ttsjt TTPTTT MNsO that among the 

singable chants I am Brhat among the Vedic metres I am the Gayatri. 
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The Chandogya Upanishad which is the concluding portion of the 
Chandogya Brahmana of the Sama Veda details the Gayatri Vidya 
(B. 12.1-8) though here Gayatri which is Speech is taught as the 
knowledge of Brahman. Whereas it is said that 4144) ^■Hl'Mlrllrl 
meaning Gayatri is the mother of all Vedas (Narayna Upanishad 
34), the Devi Bhagvata (1 1.1 6.1 5) asserts 

TPT^Nt that the worship of Gayatri constitutes the essence of the 
Vedas. Gayatri is which is sung and therefore it is connected with 
those who can sing, who are the beings who inhabit the earth which 
Gayatri does not transcend. Devarishi Narada, who sought 
guidance from Sanat Kumara, wanted to transcend all things in 
speech by relying on truth but he was told by his teacher that the 
knower of vital force does not transcend in speech because his 
transcendence in speech is in relation to names etc; he is the real 
transcender in speech who knows the highest truth beyond all things 
that the mind can reach, which is called Bhuman, the Infinite, who 
is also Prana because of its proximity with the Atman (Chandogya 
Upanishad 7.16.1). The highest truth is the ultimate co-relate of 
the realisation of Brahman who is the Absolute Reality. Basically 
Gayatri is the name given to a metre of three equal parts with eight 
sound syllables in each part or of four equal parts with six sound 
syllables in each part or feet. The sages recommend the singing of 
compositions in the Gayatri metre in Shadaja Swara. Gayatri metre 
being the shortest is the most favoured metre. The Sun and the 
morning Savana is associated with this metre as also Agni. Gayatri 
is said to be of six kinds corresponding to,-being, speech, earth, 
body, heart and vital force. Rishi Deerghatama is the author of the 
1 64th Sukta of the First Mandala of the Rig Veda, which sukta is 
also known as the Riddle Hymn because of its sceptico-mystical 
nature. This much-studied Sukta consists of fifty two mantras. In 
the mantras No. 23 and No. 24 the Rishi tells us that those learned 
people who know the protector of the chanters of the mantras, who 
reside in the Gayatri metre-q^ J liq4 Ttfsr who know the 

meaning hidden in the Tristup metre and know all that which make 
the living beings etc; of the world as being in the Jagati metre, are 
entitled to Moksha i.e. liberation and immortality. Therefore, each 
one of us (who are conscious beings) should be grateful to the Lord 
(of knowledge) who revealed the wisdom of the Vedas through the 
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Rks (mantras) of the Rig Veda composed in the Gayatri and other 
metres (gracefully) dressed in the (sacred) letters of the (divine) alpha¬ 
bet (Rig Veda 1.1 64.24)- 

jii^ui Mtt sraWtn i 

ctTcf^T -em fgtr^r M w 11 

The sage of the Chandogya Upanishad (3.1 2.6) tells us that all 
things are covered by one of Gayatri’s four feet, the Immortal three¬ 
footed one is established in His own effulgence, that indeed is 
Brahman. The Vedas do certainly speak of this one powerful being 
who is known by many names and by many forms and many 
common and specific attributes. But then, the foremost amongst 
those names and forms etc; is that of Agni, the bright fire (Rig 
Veda 2.1.3-5). In these mantras of the Rig Veda Agni is identified 
with many gods and treated above all of them. However, the 
different gods of the Vedas are actually that many personifications 
of different powers or forces of Nature, each with different 
identity, quality and utility. The Vedas are most emphatic in telling 
us that it is one god who has assumed many forms by His divine 
magical powers,-f^(f'RFTTf^r: (Rig Veda 6.47.1 8). We are 

also told that it is Rta which controls Nature and gives it a 
uniformity. Rta is plain truth, simple, pure and glorious. Rta 
signifies the law and order, and the season according to which all 
actions are to be performed. Agni shows the way, and all gods 
follow the law of Truth, Right and Justice (Rig Veda 1.2.8)- 



The Rishis of the Vedas remind us that it is also the nature of the 
knowing and the learned followers of Dharma to reach the 
Paramatman and attain the ultimate knowledge of Brahman. The 
Paramatman assuming the form and nature of Ishwara has made 
all this creation possible and which He also protects. Ishwara is the 
cause of this world, made this world habitable, and filled it with 
various objects of need and pleasure for all living beings who all 
possess consciousness because of which (they are aware of the 
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existence of Brahman and) Brahman is meditated upon as 
Consciousness (Rig Veda 1.7.1 0)- 


STWcFiT^T cfcctrT: | | 

Here the word <£c|<rl: indicates the single, subtle, immutable, 
eternal, formless, real entity which is identified with Infinity, Bliss, 
Knowledge and Consciousness; that real entity is the one and only 
one who is worthy of adoration, by knowing whom one finds 
infinite joy in all directions and at all times having become fearless 
and free. 

In a hymn addressed to Agni and which hymn also brings into 
use three distinct variants of Gayatri metre, Rishi Kutsa Angirasa 
(Rig Veda 1.97.5) states- 

■g 'gf^T *TFT^: I 

“0 learned people gathered in this august assembly ! if only 
that praise-worthy, adorable and powerful brightly burning fire 
(Agni) which you see lighting-up the whole universe like the Sun, 
were to come and destroy the darkness, and alongwith it ignorance, 
sorrow and other evils afflicting us.” This is the prayer of a great 
soul who is aware of the three kinds of pain and thus is aware of 
the three kinds of sufferings, who knows that nothing can be done 
about the past pain which has been suffered and has left its marks, 
who knows that the present pain which is being endured will soon 
become a part of the past in the very next moment, and who truely 
knows that only the future pain can be avoided pre-emptively by 
means of direct and immediate knowledge of the distinction 
between the Self and Prakrti. Therefore, the Rishi talks about the 
all-conquering brightness of Agni. Patanjali states that the pain 
which is yet to come may be avoided (Yoga Sutra 2.1 6) by ceasing 
to desire the fruits of action for oneself and dedicating them to the 
Lord of all Creation. And this is precisely what Rishi Kutsa Angirasa 
hints at in the succeeding mantra (Rig Veda 1.97.6) which reads 
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as follows- 


% fcT^dlH-ia | 

m ^T: I 

In this mantra he prays to the all-seeing, all-knowing and all- 
pervading teacher and the Lord of the universe to cause the same 
very power and quality that gives Him omniscience and immeasur¬ 
able strength, and to also remove the evil of poverty and sorrow 
afflicting even those who are engaged in good works meant for the 
benefit of all mankind. The use of the phrase meaning 

the one who faces all sides or directions, indicates that the Rishi 
seeks for the aspirants the experience of the knowledge of 
Brahman and attainment of that perfect unity which the wise ones 
always desire and work for. He knows that the empirical self is not 
of the nature of bliss. The Atman found lodged within the empirical 
self or body is of the nature of bliss, it is of the nature of pure 
consciousness. The beauty of expression of these thoughts and 
intentions conveyed through these two mantras increases many 
folds owing to the music created by the letters arranged in the 
Gayatri metre. 

In the hymns of the Rig Veda each mantra is a separate 
syntactical unit complete in itself in respect of its subject matter 
and its objective. The poetic flow of the feelings expressed in each 
mantra at once touches one’s heart and mind in equal measure 
and excites the intellect. C. Kunhan Raja writes that even though 
the hymns are of a very high order from the point of view of 
artistic workmanship showing real talent for poetry and a real 
genius for poetry yet what is found in the Rig Veda is perhaps the 
declining age of poetry. In the absence of other contemporary, 
earlier and later specimens of poetry of that age it is difficult to 
conclude that the hymns of the Rig Veda represent the declining 
age of poetry. With regard to the Riddle-hymn (Sukta No. 164 of 
the First Mandala of the Rig Veda) R.D. Ranade writes that even 
though the hymn occurs in the First Mandala it is not for that reason 
to be understood as belonging to the oldest part of the Rig Veda, 
for example, it advocates a facile unity of god-hood (Rig Veda 


107 



1.1 64.46)-irgi'H^f^n"o(fs.'n"g^rT; which is only a later development 
of thought. It is not for us to judge the views expressed by C. Kunhan 
Raja and R.D. Ranade but it is true that the hymns of the Rig Veda 
do not appear to be arranged in any chronological order. More¬ 
over, not all hymns are of philosophical nature, for the Vedic people 
lived an active life, extensive and varied, an expression of which 
life finds mention in the Vedas otherwise dominated by their love 
for Nature and harmony. Their common aim was no different from 
ours. They provided for and took care of their own and all man¬ 
kind, and also strived to improve the lot of others objectively and 
subjectively. They were open-minded and valued personal views of 
the individuals. Thus, Rishi Agastya (Rig Veda 1.170.3) states- 

'TT TOTWI WT WffT T=F^TFT I 

f^n ftfr wm 11 

that of what use is one’s learning, knowledge and experience if 
these are not sincerely shared with others to their (and every one’s) 
benefit. He also states (Rig Veda 1.172.2)- 

3TTT TTT cT: TRTT 4*^1 Hi 1 

3TTT 3TRT I I 

that the praise-worthy large-hearted learned person should keep 
his double-edged enemy-destroying sword far away from those who 
would prefer to be the recipients of his grace and his happiness- 
bestowing attention. 

The sage of the Chandogya Upanishad suggests that a person 
should meditate on the seven-fold Sama as Speech because what¬ 
ever is uttered and heard that is verily speech and that is Himkara, 
the song (2.8.1). The sage also states that the seven-fold Sama has 
to be meditated upon as the Sun because the Sun is same to all, 
the Sun does not appear differently to different individuals (2.9.1). 
Thereafter, one has to meditate on the seven-fold Sama as 
identified with the Self and as transcending Death (2.10.1). The 
Sun is Death because it is the cause of limitations and that it delimits 
the world through the three spatial dimensions and Time. The 
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seven-fold Sama has twenty-two letters forming the names of the 
seven folds that are Himkara (three), Prastava (three), Adi (two), 
Pratihara (three), Udgitha (three), Updrava (four) and Nidhana 
(three); the extra letter is the Akshara. One reaches the Sun by the 
twenty-first letter, by the twenty-second letter one conquers that 
which is beyond the Sun i.e. breaches the final barrier. This is Bliss 
that is free from sorrow. Rishi Kutsa Angirasa (Rig Veda 1.97.1) 
prays only for the removal or destruction of sin and sorrow when 
he states- 

^T; ^F^TT T^FT I 

3PT tt; | 

for he knows that Bliss which is eternal is everywhere and always 
there, for Bliss is a mental experience and the entire Creation, which 
is the world of objects, is also a mental projection. This eternal 
Bliss is a mark of Brahman, and with regard to Brahman Rishi 
Agastya (Rig Veda 1.170.1) has to ask this- 

3RTFT PcI-HURt U^UiWdl Sfm fcT T^FfrT I I 

“That who does not assume the mortal form, even if assumes that 
form is eternal, being indestructible, know these astonishing 
qualities and attributes of that eternal being who is of the nature 
of consciousness, knowing these is a wonderful experience indeed.” 
The sage of The Chandogya Upanishad tells us that all creatures 
are indeed connected with the Sun; he states that the Sun just before 
rising is Himkara, when it first rises up it is Prastava, when it spreads 
its rays it is Adi, just at the time of mid-day it is Udghita, afternoon 
it is Pratihara, following the afternoon and before setting down it 
is Updrava and when it starts setting down then the Sun is Nidhana. 
Therefore, these seven folds of the Sama are merely names which 
can be identified with everything whereas the Sun is the same 
unchanged throughout for in reality it never rises and never sets; 
he who knows this becomes everything. It is our perception that 
makes the Sun rise and set, makes it appear the brightest and the 
hottest at noon-time when it is known as Udgitha. Udgitha has Fire 
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or Agni as its presiding deity. 

It is true that whosoever makes a sacrifice he does it for aquiring 
a world; in other words, there is the motive of gain attached to all 
yagnas and works, and the performer of the yagnas is possessed 
of this knowledge. The priests praying for the sacrificer while pouring 
oblations in the fire chant on his behalf-“Please acquire the world 
(of fire, vayu, heaven etc;) for me who am the sacrificer” in respect 
of the three Savanas. Thus, a Rishi of the Rig Veda (1 0.76.5) prays- 

f^crfsj^r fct^cRT i 

cU'-TiUt^T 'H i H f TRflRTf ftTT^rrfT^T: I I 

that may the Yajmana (i.e. the sacrificer and the performer of the 
yagna) attain strength greater than that of the brightness-giving 
Sun; may he acquire abilities to work even more swiftly than the 
flash of lightening, may he become more enterprising than the ever 
eager and active wind, may he grow/produce more food than even 
the ever energising and energetic Agni, by knowing and respecting 
the principles underlying all these objects. Thereafter, in the next 
mantra (Rig Veda 10.76.6) the Rishi states that having attained all 
these the learned ones share these gains with all others who 
inspired by the desire to gain the knowledge of the highest-'^' 
trsciiyjbiq^j atf^raf ffrerpr: get together to sing in praise of all 
those gains thereby spreading all around the words of knowledge 
which is in their possession. The grant of wealth and gain (of 
knowledge) prayed for by the Rishis of the Vedas are not of the 
materialistic kind and that too meant for a particular individual 
only, the grant of weath etc; is meant for the welfare of all 
mankind and all other living beings. It is only those who adore Truth, 
who speak the truth and who practice truth possess immeasurable 
strength and enjoy true happiness because encouraged by their 
own truthful conduct they spread the truth and inspire others to 
walk the path paved by truth (Rig Veda 1.151.4)- 

ITTTTf^id^ PT f9RT JkdldHMdUl tTTWT fpfl 
f^fr fft ^Ttmjcf Tjf tt sjsftr I I 
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This mantra is in Viratjagati metre. Hereat Rishi Deerghatma points 
out the ability of the truthful person to make use of f^: light or 
knowledge, strength or expertise and 3TR: work, conduct and 
application for the benefit and progress of all people. 

Rishi Narayana of the Purusa Sukta (Rig Veda 1 0.90.1 5) states- 

UWIWW-MRsrafeT: TPTT TTfiTT: fTTT: I 

that in the yagna which is continuous with the earliest most yagna 
of creation whose witness was the Purusha, the Cosmic Person, there 
are seven Paridhiyas and twenty one Samidhas associated with it. 
The seven Paridhiyas are,-Samudra, Trisrenu, Meghamandala, 
Vrishtijala, Vayu, Dhananjaya and Sutratman Vayu. Of these, three 
Paridhiyas are of the Ahavaniya fire, three of the Uttaravedi and 
seventh is of Aditya. The twenty one Samidhas are the twelve solar 
months of the year, the five seasons, the three worlds and Aditya. 
Thus, Aditya is both, a Paridhiya and a Samidha. The three-footed 
Gayatri consisting of the gross and the subtle universe rests on the 
Sun. We are told that Gayatri saved the Gayas which are the 
organs of speech etc; and that Gayatri has three extra letters which 
are beyond the Sun who is the twenty-first letter of the Sama. 
Therefore, with the three extra letters added to the twenty one 
letters of Sama, Gayatri metre has twenty four letters which is why 
it is meant to be sung; to sing is to joyfully express one's honest 
feelings of love and praise because of one's deep-rooted faith in the 
truthful understanding and description of that which is real, which 
is existing and comprehensive. Obviously because of its connection 
with Sama, Gayatri metre is identified with the uncreated 
immortal Brahman. The twenty-first letter of the Sama is Aditya 
which is the uppermost or the further-most limit of the chants; the 
twenty-second letter is the bliss of the Brahma-loka; the twenty- 
third letter is the Unmanifested Maya and Ishwara because of whom 
is the entire universe, and the twenty fourth letter of Gayatri metre 
is the Unqualified or Unconditioned Brahman, the Unmanifest which 
is the undifferentiated universal consciousness. It is these three extra 
letters that the Gayatri metre has over and above the twenty one 
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letters of Sama, which are the three Vyahrtis viz Bhuh of the Rk- 
mantras, Bhuvah of the Yajur mantras and Svah of the Sama 
mantras which great Vyahrits are the quintessences of the world, 
the gods and the Devas, and of Agni, Vayu and Aditya. Gayatri is 
also Agni because Gayatri protects the speech that emerges from 
the mouth which is the abode of Agni who is the lotus-formed entity 
that shines with an inner light which is the giver of peace and joy- 
Iqyilcbl ■HnfrTWtft (Yoga Sutra 1.36); this lotus of the heart is 
Brahman (Kaivalyopanishad 5). The fire that rises upwards from 
within becomes speech, it is the subtle part of the food that one 
eats, it is then no longer visible to the eye, only through the ears 
which are the directions does one perceive the formless immaterial 
speech. The ears receive and collect the sounds which is speech and 
which is fire (meaning active and energetic, rises and falls, travels 
and spreads). The ears draw the sound inward to the mind which 
is the seat of the intellect; the mind conducts an analysis, arranges 
the sounds and grasps the meaning they carry and convey; it is 
thus that a person hears and listens, and it is thus that one sees 
the unseeable. 

During the course of describing his own manifolds manifested 
powers Krishna tells Arjuna that among the Vedic metres He 
(himself) is the Gayatri and that there is no limit to His divine powers 
which is also in the form of Gayatri. The sage of the Brhadaranyaka 
Upanishad (6.3.1-6) illustrates how knowledge grows through 
Gayatri, and delight flows through the Madhumati. This Upanishad 
provides to us its own version of the Gayatri Vidya (Brhadaranyaka 
Upanishad 5.14), Hereat, the sage tells us that the three sets of 
eight letters each viz (1) Bhumi, Antariksha and Dyus, (2) the Rk, 
Yajumasi and Samani and (3) Prana, Apana and Vyana, these 
constitute the first, the second and the third feet of the Gayatri 
metre. But, there is also the super-mundane visible Fourth foot which 
is the Sun that shines and which is called Turiya meaning the Fourth. 
We are told that the rising Sun is the Truth which shines in its own 
glory and splendour; Gayatri rests on this Turiya or the Fourth and 
therefore, it rests on Truth. Thus, Gayatri is a purifier, and we are 
made to realise that Truth transforms, it purifies i.e. cleanses the 
unclean. Janaka is said to have told Budila that Fire is the mouth 
(of Gayatri) which burns up all which is put in it, identified with 
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Gayatri one becomes pure, cleansed, undecaying and immortal. 
Gayatri is knowledge and knowledge which is Truth is the great 
cleanser of the mind, it removes ignorance which is of the nature 
of darkness. Rishi Praskanva of the Rig Veda (1.46.6) prays thus- 

^TT T: cPTf^TT: I 

rTTOW TTmsnfWT I I 

“0 brilliant ones, the pair comprising of the Sun and the Moon, 
who when lighted-up dispel the darkness of the night and provide 
the (many) mornings and bright fortnights to all, similarly destroy 
the ignorance that is in us and make us enjoy the benefits of 
knowledge.” Through this matra the Rishi tells us that the sources 
of knowledge (some open and some hidden) they are to be sought 
and to be found for these sources are not available to us mortals 
everywhere, anywhere and at all times; of course, these sources 
are not very many. In this very context Rishi Agastya (Rig Veda 
1.187.4) has this to state- 

TTcf iwT WT f^fWT: I 

f^fcT cfTrTTfcr I I 

that there are (six kinds of) Rasa or taste which food has but all 
tastes cannot be found in one place or item, these tastes are spread 
variously throughout space. Here, food means, matter or objects 
or thoughts, which are the produced effects, effects that are 
produced owing to various causes such as perception of form and 
colour even without the aid of light. The unchanging Supreme Being 
is himself the material and the instrumental cause of entities born 
of the three gunas but He neither exists in those entities nor they 
in Him who governs the entire creation yet remains apart and 
disinterested. The Rasas are the unique qualities which bring about 
variety in things created whose source is one and one only-3Tffl4f^ 
Tn-Tcfr W: wftf l (Bhagvad Gita 10.8). 

By undivided devotion can Brahman be known, truthfully seen 
and entered for such is the nature of Brahman (Bhagvad Gita 11.54). 
Brahman is known and truthfully seen by means of the Sastras i.e. 
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scriptures; the term “entered” means, be liberated; this is the purport 
also of the following mantra (Rig Veda 1.105.7)- 

31ir Tit 3 hR-H "ST: M<l chlPt pclr^l 

TT TTT ^ cpT3T Tjrf f^Trf *T 31FT fl^Tt I I 


wherein it is said that He who has created all this out of knowledge 
and wisdom He is to be thought about owing to His powers and 
range, and meditated upon as the very source of all knowledge and 
as the repository of all wisdom (the Vedas). Hearing, reflection and 
meditation on the Vedanta texts have a direct relation to Brahman 
who is to be known as existing. The Vedanta texts evoke the 
knowledge of Reality in which regard faith, prostration and the like 
never cease to be the means of knowledge. The instruction is that 
for acquisition of knowledge one has to have a teacher but the fact 
remains that only those who have already realised the Truth can 
instruct and guide the ardent seekers, and it is also true that only 
those who have developed the requisite faith in their own abilities, 
faith in the teacher and faith in what is being taught about, do 
attain knowledge, it is then and only then that which is rare for 
many even to hear of becomes heard (Katha Upanishad 1.2.8). In 
factual terms knowledge has the power to attract the inquisitive 
but purposeful minds, because of which there is the interest in life 
continuously sustained and there is the will-to-live i.e. to adapt, 
improvise and survive. All matter exhibits this tendency and all 
matter suffers degradation and decay in accordance with the laws 
governing its existence but matter certainly resists degradation 
and decay. Rishi Kavi of the Rig Veda (9.77.2) tells us- 


TT TJSjf: trcTH Tf RciuiR T^T: I 

TT TTSBT 3TT tqcfff f^flT I I 


“That who is the ancient eternal purifier of all it is he who has picked 
from Nature i.e. Prakrti, its Rajoguna and moulded the Rajoguna 

into all matter which is useful and pleasing.” Hereat, there is a 

very significant use of the phrase meaning the mixing of 

all or shaping of all. 
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The Vedic mantra which is recited daily by the devout and which 
is called the Gayatri mantra owes its eminence also to its mention 
in the Mantha Vidya which was taught by Uddalaka,the son of Aruna, 
to his pupil, Yajanvalkya, the main philosopher of the 
Brhadaranyaka Upanishad and to whom the Shukla Yajur Veda was 
given by the Sun. Mantha means paste. Here, it is the ceremony 
enjoined by the Smrti (not the Sruti) which is to be performed in 
the Avasthya or the house-hold fire. The oblations are made to the 
deity who is the oldest and the greatest, and that deity is Prana; 
only the knower of Prana is entitled to this ceremony. The oblations 
are in the form of a paste prepared from certain specified herbs 
and grains, which is symbolic of discarding all marks of distinction 
and attributes. The high-point is reached when the performer of 
this rite touches and drinks this paste uttering the first of the three 
feet of the Gayatri mantra (associated with the legendary Rishi 
Vishwamitra, the main poet of the Third Mandala of the Rig Veda) 
and then one portion of the Madhumati and the first Vyahrti, this 
is repeated with regard to the second and the third feet whereafter 
at the end the whole of the Gayatri mantra and the whole of the 
Madhumati mantra are repeated. As regards the Mantha Vidya it 
is said that its results are infallible and that out of the six qualified 
recipients of knowledge through learning, only two i.e. the pupil 
and the son, are entitled to receive it. 

That which is called the Gayatri mantra appears in the Rig 
Veda (3.62.10), in the Yajur Veda (36.3),in the Sama Veda (1462), 
in the Taittiriya Samhita (1.5.6.4 and 4.1.1 1.1) and in the Taittiriya 

Aranyaka (1.11.2), it reads as follows- 

fspTT Ot T: I I 

which when translated reads as- 

“The radiant Sun is adorable, (His) glory we meditate upon. 
May He direct our intellect.” 

But then, which ever be the languages involved and whatever 
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may be the subject-matter in common it is a fact that no literal 
translation does full justice to the original text or composition be 
it in prose or in poetry, whose original form, beauty and magic can 
never be replicated in any translation and which becomes totally 
lost in translation. As is seen, in the original version of the Gayatri 
mantra the very idea, intention, expectation, expression, choice of 
words and metre, the music and the rhythm, the nuances 
particular to Sanskrit language and grammar boldly employed and 
freely exhibited, the directional approach and the twenty four sound 
syllables of the metre absolutely uncorrupted and sequentially 
arranged as so many laborious duty-bound ants grandly marching 
ahead in a single file are a virtual treat to see, read, recite, sing, 
intone and meditate upon. Moreover, there is found in this prayer 
an unmatched confidence as to its results and their applications 
which at once seem to be certain, assured, good, and very 
pleasing. 

In the Gayatri mantra the Almighty Lord of the universe is 
addressed as Savita meaning the Creator, Originator, Sustainer, 
Protector, Illuminator and Impeller of all created things,- 

TjfarTT t i^TRT wfarTT (Shatpatha Brahmana 1.1.2.17) 
•Hfcldl (Shatpatha Brahmana 12.3.5.1) 

3TOTcJTf^Ti‘ tcT: TTf^rTT (Shatpatha Brahmana 6.3.1.15) 

Savita is yet another name for the Sun or Surya who stands for 
both the Saguna Brahman and the Nirguna Brahman, and also 
Ishwara. Rishi Gathino Vishwamitra prays to the Almighty Lord, 
who is the source of all originations and worthy of being adored 
in His Pure Divine form and nature, to purify (our) mind which is 
the much known confluence of intellectual confrontation, 
confabulation, corroboration and concurrence, and which is the 
playground for all mental modes to display the extent of their 
perfection or drawbacks for once it is purified the mind will 
endeavour to seek and follow the right directions that always 
inspire performance of auspicious works and noble deeds alone. 
This kind of inspiration is triggered by the mere self-assurance that 
true knowledge certainly exists and it can always be found. True 


116 



knowledge purifies the mind by eradicating all those dubious, false 
and abstract notions that inevitably don the mantle of legitimacy 
and take advantage of the state of confusion already astir and 
rampant. Rishi Vishwamitra invokes the Sun, who is Agni, as Savita 
and prays for the uninterrupted inflow of true knowledge obtained 
directly from its very source which is divine and which is knowledge 
itself; he seeks the intellect to be properly directed towards gaining 
of spiritual experience and cognition of the only Truth which is the 
Sole Reality. What else and what more which is more valuable than 
this very knowledge which is truly the wealth of all wealths that a 
person can pray for and obtain for the benefit of all mankind ? 

Rishi Shunashepa (Rig Veda 1.27.3), calling Agni as the 
Universal principle of life seeks its protection for everyone-TTfl' 
the term also means the life of the universe. 

Rishi Hiranyastupah (Rig Veda 1.31.13) when he says- 

MI*J > <-dfliPlN#|i| TRTT8T I 
# 4M*<4b^cbiii stt^ Tfrltfsj^f wm ttr i i 

calls Agni the ever watchful intimate protector of the renouncers; 
it is the one who is rich in thought (Agni denotes learning and deep 
understanding), and provides spiritual experience by acting as the 
steady illuminator and trusted guide. Agni stays installed as the 
Sun stationed in the sky. Yajur Veda (38.20) tells us that the sky 
which is the Ahavaniya i.e. the ceremonial-altar, is four-cornered 
since the Sun is four cornered because of its motion characterised 
by four cardinal points viz the two solastics and the two equinoxes. 
There, the altars of fire built of bricks are also four-cornered but 
are in fact five-layered. The top-most fifth layer whose rim consists 
of twenty-nine bricks stands for the Sun, and the Grahapatya-fire 
altar representing the earth is placed in the exact middle; in this 
context the Shatpatha Brahmana (8.7.3.9-1 0) explains that the Sun 
strings the earth and the three atmospheres to itself on a thread 
(force of gravity). Even though the scriptures speak about the earth 
and the centre of the Sun’s orbit coinciding, it is not always so as 
is evident from the unequal halves of the year which is why the four 
quadrants of the circle of the altar are not identical. Therefore, in 
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the interval of two thousand years the date of the perihelion (when 
the distance between the Sun and the earth is greatest) advances 
about thirty six days, which means that the perihelion cycle takes 
about twenty thousand years, the first recorded in modern time 
having recommenced in the year 1 200 A.D. at the Winter Solastice. 
Since the Vedic people knew of this cycle they must have conducted 
the perihelion rites around 8800 B.C. at the Summer Solastice when 
the two halves of the year would have been equal, certainly long 
before the time of the Shatpatha Brahmana (Circa 3000 B.C.)- 
During those times there was a long period when the year started 
at the Winter Solastice coinciding with the heliacal rising of Ashwini 
Nakshatra which was the case around 7000 B.C. when five days 
where added to the year of three hundred sixty days (Taittiriya 
Samhita 4.3.11). The ancient Hindu Astronomy dates from a 
period far earlier than the time of Vaivasvatha Manu who in the 
year 8576 B.C. propounded a time-cycle based on the movement 
of Ursa Major i.e. the Sapta Rishi Samvata. The Vedic Rishis were 
not unaware of forgotten information or knowledge being aware 
of whose value they prayed for its retrieval. Rishi Gotamah 
Rahugana tells us (Rig Veda 1.93.4)- 

3F=MtTT TlffT ctf Trfuf 7TT: | 

3fcnfrTCW VINliPcKH I I 

that Agni and Soma protected and retrieved the knowledge which 
was taken away by Pani and after having destroyed the unwanted 
cover gave us the one light which is the Sun (and the vast Truth). 

The sage of the Brhadaranyaka Upanishad reiterates the Vedic 
view that this world of man is to be won through the son and by 
no other means or rite; the world of the manes is to be won through 
the performance of the prescribed rites; and the world of the gods 
is to be won through meditation alone. The recitation of the Gayatri 
mantra is part of meditation which is a form of intellection. It is 
understood that as between the best kind of empirical life and the 
best kind of eternal life an option has to be exercised for only then 
would the particular faith extend its specific support and produce 
the desired results. Moreover, there is also no such thing as 
personal immortality. Thus, the sage of the Svetasvatra Upanishad 

118 



(1.9 and 1.1 2) tells us about the three ultimate existences, all 
of them eternal, and together constituting the Absolute, they are- 
(1) the powerless unknowing Atman or the soul, (2) the powerful 
all-knowing Ishwara, and (3) the benign exotic Prakrti which exists 
for the enjoyment of the individual Atman, from which recompense 
for works are received. The sage states that having known these 
three eternal entities who are the enjoyer, the enjoyed and the 
impeller or mover, there remains nothing else to be known. 
Drawing support from these passages Ramanuja concludes that 
the Atman is the material cause of the universe. According to 
Sankara, however, the Atman which is the Ultimate Reality stands 
behind the universe as the support and substratum of all creation 
which merely appears on it. He also states that no one who is not 
omniscient can assert that the objects desired by men as the result 
of their work or the means of attaining them or the desires them¬ 
selves are so many in number for they have no fixed place, time 
or cause, and are regulated by the kind of result that men seek. 
Rishi Kutsa Angirasa (Rig Veda 1.112.1) states- 


fo5 HTctTOfSTcfr McJPd-dihrH spf TTTTf I 


that just as (without asking) the self-effulgent Sun and the lightless 
earth combining provide the reason, base and support to all 
created things similarly should the learned and the seeker both 
combine (and bask in the knowledge of the First Cause which is 
Truth). The Rishi qualifies the result as IjfspRSI:, obtained through 
or from the best. Rishi Vishwamitra when he prays seeking the 
intellect to be directed '^fr sraf^RTtl) virtually seeks the aid 
from Savita or the Sun in order to fix the right kind of result meant 
to be sought and obtained. 

In a hymn in praise of Agni (Rig Veda 3.9.9) there is the 
following mantra credited to Rishi Gathino Vishwamitra,- 

TftftTT ?RTT >ft Bl'yi^l ^cfT RcT I 

3TT8TT yrUdHUH TrffTFRT ^r*TT^R11 I 
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Whereas the rest eight mantras of this sukta are in Brhti metre this 
mantra alone is composed in the Tristup metre. The Rishi tells us 
that three thousand three hundred thirty nine gods have worshipped 
Agni for whom they had spread grass, anointed him as priest and 
seated him at the ceremonial -altar. This mantra re-appears in the 
Tenth Mandala of the Rig Veda (1 0.52.6) in a hymn addressed to 
Vishwadeva. This hymn credited to Rishi Agnih Souchikah has six 
mantras composed in three varities of Tristup metre, where Agni 
wonders (Rig Veda 1 0.52.3) as to how many gods have clearly beheld 
his form particularly when each day the Sun by having its own light- 
rays reflected therefrom makes the Moon visible at night in 
different phases repeatedly month after month. The number 3339 
(also referred to in the Brahmand Purana 1.23.66-69) is the 
number of tithis in the dark fortnights from one Full Moon adding 
the same number of tithis of the bright fortnights the total will be 
6678 which sum when divided by 371 tithis per Solar Year works 
out to 1 8 years or 223 lunations and which is the interval between 
two eclipses. This cycle stands mentioned in the Mahabharata 
(2.1 9-20) when in the 36th year after the Great War Krishna knew 
that the time had arrived for him to cast- off his mortal coils and 
which he did on 1 7th February 31 01 B.C. on the day when Kali 
Yuga commenced. The number 3339 has also been connected with 
the syllable counts of the Rig Veda taken in the Ashtaka format; 
in either case connected with Time through Tithis or through the 
Muhuratas. There are fifteen muhuratas covering the time-span 
from one sun-set to the next sun-rise which is equal to one Ashtaka. 

The Rishis of the Rig Veda knew that in the world of the mortals 
the means to the auspicious gain of knowledge and the means to 
the gain of absolute freedom to which auspicious end the gain of 
knowledge leads, are both the principal aims of man, which are to 
be found first in Agni and then in other forms which are its 
evolutes; this is so because Agni is the inner-most light that shines 
ever so brightly in all things living and non-living (Rig Veda 1 0.57.2) 
as their inner consciousness (and impeller).- 
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The bright entity at the center of the yagna of creation is the 
self-effulgent immortal single Reality who is the light of all lights. 
It is from the non-living matter that all living beings find their 
origination and from which they are made of. Having gained 
knowledge from the true sources (possible only through valid means) 
and having also attained the requisite purification of the mind which 
purification Agni too provides, the final cause and the real 
substance of the universe which is the intelligent uncreated 
Brahman is not difficult to locate or find. Therefore, a Rishi (Rig 
Veda 10.35. 5) prays-fq^pH Trffrsrmffqt meaning-“May we know 
Agni in the form of the brightly shining Sun for our own benefits.” 
And, since Agni also signifies the Almighty Creator of the universe, 
Rishi Kavi (Rig Veda 9.77.2) declares tra?) that this Eternal 

Being purifies all beings. But, how does that Eternal Being purify 
every one ? The Eternal Being does so by eliminating the Rajoguna 
from our systems, eliminating the same Rajoguna from which all 
matter was made. Prakrti or Nature is a mixture of three gunas. 
Pure matter is said to contain Sattva guna only and is therefore 
deemed to be eternal. Sattva guna is believed to produce knowl¬ 
edge and happiness. However, the Samkhyas say (Samkhya 

Sutra-5.74)- 



that happiness or bliss is not Moksha; happiness or bliss is not the 
dharma of the Atman but of the inner instrument of the body. The 
inner instrument of the body is known as the mind. The Atman is 
devoid of association with the gunas and is naturally and eternally 
liberated. The purest form of water (distilled water) is colourless, 
odourless and tasteless; colour, odour and taste are marks of 
contamination. Rishi Damano Yamayana (Rig Veda 1 0.1 6.8) writes.- 

Tpfa Tfi fa fafT: fsfar ^c|HWd UH4HI4J 
T^r TTgTUfa *=IMHWR*^e|| 3TRTTT I I 


that we should not corrupt or soil our body which is but a vessel 
or instrument to house the senses and the Prana and to be made 
use of by them, and therefore, it is the medium through which the 
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Atman experiences and the learned attain eternal bliss and 
immortality. The body does not become soiled so long it follows its 
dharma, and the mind also remains pure. 

True knowledge is the knowledge of Brahman who is 
unchanging, eternal and all-pervasive. This knowledge is the means 
to immortality because to know Brahman is to become Brahman itself, 
then the cause of all actions stands terminated (ends 
irrevocably), all works and their ensuing results become meaning¬ 
less and are for ever destroyed and, since there can then be no 
personally motivated actions to be performed or their results to be 
experienced there is neither sorrow nor happiness. The utility of 
the means of knowledge is for those who are living and striving to 
know because the living alone can experience the after-effect of the 
use of those means or pramanas, and also experience the 
modifications of the mind and its many revelations. Knowledge is 
the true nature of Brahman. Moksha which is absolute freedom is 
the experience of freedom from all bonds which also means 
becoming of the nature of Brahman, it also means that there are 
no cause or effect, no duality and multiplicity to contend with and 
there is no return to the world of manifestations which is the world 
of the mortals. Knowledge is the light of the Individual Self; the 
Universal Self is knowledge and light itself, and the highest reality 
beyond all existences. 

In the Rig Veda (1.1 05.5) in a mantra which reads- 

TWt if WT idtemMH I 

cFg -SiTT cb<Hd cf«T 9HT ^ 3TTT TT^Tt I I 

a question is raised as to what becomes of this creation, and its 
accessories, to names and forms, to the living and the non-living, 
to truth and the untruth etc; at the moment of the inevitable 
dissolution of this world and the universe. This is an oft-repeated 
question. The answer is that the entire universe returns to the 
primordial unmanifest state that existed prior to its creation, and 
stays as such in a limbo as it were till the time is once again ripe 
for the next cycle of creation to commence. But, so far as is known 
there has not been found any evidence to prove that this vast 

122 



universe comprising of billions of galaxies could have ever come 
into being in a single flash nor will it ever dissolve completely all 
of a sudden or even gradually. What is actually seen is many localised 
occurrences of destruction of stars or a group of stars losing its 
separate identity, and what is actually also seen are the various 
stages in the process of reconstruction proceeding as though 
unhindered utilising the same material that went into the making 
of the localised destroyed worlds. This being the case the Rishis of 
the Vedas do not talk about eternal damnation of the souls, they 
also do not talk about the rising of the dead on any particular day 
because they could never have even thought about eternal 
damnation or rising of the dead etc; given their very high level of 
spiritual advancements and attainments, it is their case that all be¬ 
ings can aspire for gain of knowledge and that all beings without 
any exception qualify to be liberated; it is only a matter of knowing 
when they do become liberated, till then the unliberated Jivatman 
continues to suffer the pains etc; associated with births and 
re-births and which vicious cycle certainly has an end, and because 
transmigratory life is a product of nescience. They know the 
created objects and beings to be merely a reflection of the Eternal 
Reality which is one only, unchanging and birthless. Rishi 
Aghamarsno Madhuchchanda (Rig Veda 1 0.1 90.1) tells us- 




Il'Md I 

TTrfr <lstMlild TTcT: 3TufcT: I I 


that it is through the Heat-energy granted by the Lord that 
existence has come to be and to which it will dissolve. The Rishi 
then says that this universe made up of gross and subtle objects 
is the cause of Time-Ti^ltMlfui (1 0.1 90.2), and that this 

universe has existed in several former cycles-TJ^HRTRFf s-TRTT 
(1 0.1 90.3) which means there is virtually no death 
and that existence does not die out but merely undergoes a change, 
existence transforms itself. The sage of the Maitri Upanishad tells 
us that man sees, hears etc; by the mind alone and that at the 
basis of all mental functions lies intellection alongwith the 
different levels of intellectual experiences all different from each 
other. Elsewhere, we also find Gaudapada telling us that so long as 
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there is mental pre-occupation with causality so long does the 
worldly state continue which mental pre-occupation can only be 
removed through perfect illumination. It is knowledge that provides 
the necessary illumination to the mind. And, it is Agni who sheds 
light on the manifested objects and itself becomes the enjoyer of 
knowledge, aided by the learned and the wise (Rig Veda 1.27.9)- 




rTSrTTI 


Rishi Pratardana, the son of Devdasa, about whom we come 
to know from the Kaushitaki Upanishad, is a Rishi of the Rig Veda. 
In a hymn addressed to Pavamanah Soma devata (Rig Veda 
9.96.18-19)- 


sUftHHT TT fl*UJuflsT: cbcfHWI 

fjRTfsr SJTtT TjfpT: fcHMUH TTSrfcT 'ETTI I 

i)|<*Hl fsnjfcCT 3TFT£TTf^ f^T^TT I 

3mnrfif srm TTfpfr Pc^Rt 11 

he speaks about the three Dhamas and also about the Fourth. The 
three Dhamas are the Deva-dhama, the Pitri-dhama and the 
Mukti-dhama; the Fourth or the Turiya-dhama is identified with the 
Supreme Being or the Paramatman. The Rishis of the Vedas make 
us understand that it is the single-minded yogin pursuing 
Jiwan-mukti who are truly the enlightened ones because they are 
the ones who are assured of the Fourth Dhama. In these two mantras 
just as other Rishis have also done Rishi Pratardana too has listed 
several attributes associated with the Paramatman avoiding 
indirect reference to the Lord which the term Turiyam verily does. 
In this context the sage of the Mundukya Upanishad tells us that 
the partless Turiya is beyond all conventional dealings, the limit 
of the negation of the phenomenal world, the auspicious which is 
reached after experiencing the third state, that is, the state known 
as Prajna which has deep sleep as its sphere, in which everything 
becomes undifferentiated, which is a mass of consciousness who 
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abounds in bliss and is the enjoyer of bliss and which is the door¬ 
way to the experience of other two states i.e. Taijasa and 
Vaishvanara, the dream and the waking state. Prajna is identified 
with Anandmaya-Kosa and with Ishwara; the Fourth state is 
beyond Ishwara, beyond which is the supreme non-dual eternal 
infinity. R.D. Ranade explains that the moraless part of Aum has 
correspondence with the fourth dimension of psychology namely 
the Turiya as well as with the fourth dimension of metaphysics 
namely the Atman. Gaudapada tells us that the first and the 
second state are held to be conditioned by cause and effect, while 
the third state by cause only but in the fourth state neither cause 
nor effect exist (Mundukya Karika 1.11) in which, Sankara states, 
that do not exist are the resultant conditions i.e. the non¬ 
apprehension and the mis-apprehension of Reality, it is these which 
do not exist. Anandgiri terms the fourth state as Vibhu because the 
different states issue from the Self-effulgent One. And, Rishi 
Pratardana tells us that from Him at the time of dissolution issues 
forth the dense pall of darkness and also the watery (OTrfo) infinite 
Space (TW5[:). 

The Rishis of the Vedas speak about the Devayana and the 
Pitruyana which are the paths of the gods and the paths of the 
fathers. Those opting for any one of these two after exhausting the 
accumulated fruits of their Karmas of the past lives return to the 
lower regions to be born again tainted by their past works, they 
do not attain Moksha, they do not attain the desired perfect unity 
for they do not come to know Him who is the most auspicious single 
source and the sole refuge of all-WT fwuif TnjrT^T—(Rig Veda 
1.164.21). In the Rig Veda (10.19.5) it is also said- 

tt oeteft u i 

frsrftirfq Tffqr ^ffarq i i 

that the Almighty protector of all things and all beings takes the 
entire world along the best and the most auspicious paths, who 
arranges for the living that which is the (only) way to the highest 
goal i.e. Moksha, and the way of return to this world (after exit from 
the state of Moksha under certain conditions based on previous 
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Karmas). Because the attaining of liberation is one of the four moral 
ends toward which most of man’s efforts are directed and 
concentrated, and which moral ends (wealth, happiness, virtue and 
liberation) impel man to think, will and act, a Rishi (Rig Veda 
10.144.1) praysthus- 

3TT ^ TR^TcTl 

^afr 11 

that he (the Rishi), this yogi, who is desirous of gaining 
immortality, who is full of knowledge, who has led a full life 
(devoted to his aim) puts in his (best) efforts like a well-bred horse 
in order to gain the long sought after unity with the Paramatman 
who is the cause and the substance of the world. As is seen, there 
is a clear-cut monotheistic streak running throughout the Vedas. 
The many gods spoken of in the Vedas minister the needs of 
individuals even though the sages advise everyone not to seek favour 
from any such divinity. The formulation of ethical and moral 
standards could have paved the way and ground for the general 
acceptance of the concept of gods. We can safely assume that the 
idea of existence of many gods relating to different aspects, beliefs 
and purposes came before the idea of one universal god took shape 
and developed and which idea is taken to be a very recent 
development in the history of Modern man. Religion is belief in the 
higher unseen controlling power or powers of Nature. The many 
gods of the Rig Veda reflect this deep-rooted belief which is in many 
ways connected with man’s awareness of his own inevitable end, 
and to the doctrine of re-birth which by way of implication includes 
the six modifications that a living being must necessarily 
experience in its own life-time while coming to terms with the three 
states of consciousness and the three states of Time, all with the 
aid of the various means of knowledge such as perception, 
inference, etc., etc. 

The doctrine of re-birth has been touched upon by many Rishis 
of the Rig Veda with each of their reference to it bearing their own 
particular mark and colour. The available literature of those days 
indicates that the Vedic people did not believe that the soul is lost 
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or destroyed at the moment of bodily death. They subscribed to the 
easily understood and accepted principle of gradual and continu¬ 
ous evolution and therefore believed in the return of the soul, of 
course, not to the same body but to a new body made ready for it 
donning which it could enjoy the fruits of its past efforts hopefully in 
much improved surroundings and better circumstances. They believed 
that the soul which is indestructible having departed could be re¬ 
called (Rig Veda 1 0.1 4.8), and they did think about the destiny of 
the “evil” soul which was destined to go to the joyless regions en¬ 
veloped in darkness,- 

TT W-53V-1 ftrgfrr: TT trrq cEffr^T I 

Hereat Rishi Yama asks the departed soul, (now) in its most subtle 
form shining brightly on account of the merits gained from past 
noble deeds, to return from the supreme quarters and enter a new 
body suited to it. Rishi Brhadkatho Vamadeva (Rig Veda 10.55.5) 
is found exclaiming thus,- 

fsrsj ^tut wr ^pri wi trt -crf^TTft tttttt i 

chici|’ hRkcuSUT mmk TTII: TPTFTI I 

“Look at the person who was alive yesterday is dead today, and 
(also) look at this other one who died yesterday (here meaning not 
yet liberated) is re-born and is alive again today.” 

The great anthology called the Rig Veda is indeed a collection 
of extra-ordinary works of emotion and imagination as also of 
thought and reason. The Rishis, those wise men of yesteryears, 
through their immortal mantras mostly talk in mild terms about 
the then day to day ordinary life and the associated immediate 
needs, about their past experiences influencing their present and 
the future, etc; all of it blessed by their elders, their teachers and 
the gods, and Ishwara. Living in this world of manifestations and 
modifications which is the world constituted by various physical 
and mental objects lodged in Space and within the grip of Time, 
and being aware of the consequences of possessing that which they 
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did not deserve or did not belong to them, the Rishis do not seek 
any kind of extra-ordinary or special comforts or gains or wealth 
which they cannot share with others (Rig Veda 10.37.11)- 

3^frq®r^fWTOTf^Trf TT^Fl *f ^STTrFT I I 

Rishi Abhitapah Souryah prays to the Sun that both, the biped and 
the four-legged beings, should benefit from all divine things; those 
they absorb, those they eat and drink all such things should fill 
them up with strength and confer unbroken comfort and bliss. If 
at all the Rishis speak out aloud they do so when they speak in 
praise of Ishwara (represented by various deities) who is the 
bestower of all wealth, then they are not found to economise on 
words which seem to simply pour out in great profusion. In fact, 
the Rishis aim at the finality which is beyond words, the finality 
which is beyond logic and reasoning. Having tasted the finest 
essences they do not show any extra-ordinary sense of wonder, 
awe, surprise, concern, pleasure, elation, displeasure, dissatisfac¬ 
tion, anger, regret or remorse in respect of their own being and 
in respect of their fellow-beings. They seem to take the world of 
objects, the world of living, the world of limitations and the world 
of emotions in their natural stride as being the rugged playground 
where all events ordinarily unfold. They are not unduly over-awed 
or perturbed. While praying for goodness, peace and happiness to 
prevail everywhere, within and without, the Vedic Rishis are aware 
that there cannot ever be a total destruction or eradication of 
physical and moral evils which they believe will continue to exist 
till the very end of Time because of the many works and actions 
that cannot be avoided and from the consequences of which works 
and actions there is no escape. All these works and actions are 
connected with the mind. In a hymn addressed to Manavartanama 
Rishi Bandhavadyo Gopayanah reassures (Rig Veda 10.58.1)- 

TTtf fcPFcTTT WTt 

tttt 3tt wm Tftcm 11 


that the mind which wanders afar (in all directions and all places) 
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including within the reach of the Almighty Creator and ruler of the 
worlds, in our interest will be brought back to reside within the safe 
confines of the body. The Rishis call Ishwara by many names, as 
is indicated by the below-cited mantra (Rig Veda 10.81.7)- 


^chiFh 


3MT | 


Ishwara is called Vachaspatim (the lord of the Vedavani), 
Vishwakarma (the creator of the universe), Manojuvam (one who 
moves as swiftly as the mind), Vishwashambhu (the benefactor of 
all beings) and Sadhukarma (the doer of noble deeds). Therefore, 
since Ishwara too is a doer and the bestower of knowledge etc; the 
Rishis duly affirm their belief in those works that bring about 
purification of the heart and the mind and which purification is 
necessary to be obtained in preparation of Moksha. But then, the 
Vedic seers appear to differ on the exact nature of Moksha. 

If at all the Rishis desiring speak about any other world they 
do so more about the Brahma-loka as also about their possible return 
from that world to this world of mortals completely rejuvenated if 
only to share with all other beings the delight of their own 
experiences of bliss, all the while improving upon their own urge 
(Rig Veda 10.57.4)- 


3TT 7T TJ7T TFT: -CR: TfSTRT RTcTF I 


They do talk of the world existing beyond the Sun, beyond the 
Brahma-loka of great bliss, but with no undue emphasis for the 
Rishis know that Prana and Apana are beyond the control of 
humans and the devatas, and are controlled by their creator alone. 
However, they do not fail to ask (Rig Veda 10.22.6)- 

3TST TTRTt^FTT ctf cTRSjf ^ 3 ^ 

3TT tRicRlf^STS 1 tttst TRfal I 

“ Man desiring enjoyment of comforts and pleasure of ease 
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constantly asks,- for what purpose have this wandering duo of 
Prana and Apana come from the distant Sun and from this earth 
and entered our bodies which are subject to death?” 

This query is an outcome of man’s desire to know and understand 
himself for achieving which purpose he seeks the divine inter¬ 
vention and protection, praying thus, (Rig Veda 10.22.7)- 

3TT T ^fnirW I 



“0 Almighty Lord of all ! Do retain communication with us for 
ever for we look up to you, do grant us your protection so as 
to destroy all evils, sorrows and obstacles which presently do 
and are likely to plague us in future too.” 

Considering the whole lot of uncertainties eating away one’s 
resolve, and strongly and adversely influencing the mind, no 
human being can avoid making such a prayer at some time in one’s 
own life-time. 

Prana is the life-force, it is the vital force and the body of the 
mind. Prana which is Agni has the power of manifesting itself and 
becoming active in its own spheres. Prana is also the principle of 
consciousness as the ultimate reality-trroff iHfrTTfT TT^ffoT ^rafrt 
(Chandogya Upanishad 5.1.15). The much sought after puri¬ 
fication of the mind is dependent upon the Pranas, it is only when 
the mind is purified after an initial control of the Pranas that the 
Atman reveals itself (Mundaka Upanishad 3.1.9). Apana is the 
inhaled breath, it is the energiser and is identified with Grahpatya- 
fire which is the source of the Ahavaniya-fire in which sacred 
oblations are poured and carried upwards to the heavens. The Prana 
and the Apana form the duo which comes from the Sun and the 
earth which are both rooted in Existence. What can be the purpose 
of their entering our bodies that is required to be known. By 
retention of perpetual communication and grant of protection is 
meant the need to maintain an order in one’s life and social build¬ 
up similar to the one seen in the gathering of very bright and not 
so bright celestial bodies occupying space and within each basic 
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particle of matter, all ably supervised by a competent authority. 
Therefore, the Rishis talk about specialisation which is the single- 
minded approach, improvisation which is based on steadfastness, 
division of labour which is application of mutual understanding, 
and sharing of responsibility which is exercise of option in respect 
of Dharmas, in accordance with individual aims and preparedness. 
They certainly knew what constitutes and moves this body, the 
material of which it is made of is no different from that which is 
available in great abundance throughout the universe and makes 
the entire universe including the Sun and this earth. They knew this 
body to be perishable, once consigned to the fire after death and 
reduced to ashes it never rises again. They also knew that by taking 
recourse to Agni all divine powers had combined to cause the 
creation of all things, living and non-living, and all worlds (Rig Veda 
10.90.16)- 

WITSPSRT ^eiiwiPl srqff&T I 

ff F ^TTcF TrftnFT: TraRT ^ 17# -STS2TT: Trf^T I I 

They knew that the created things do not last long but possess the 
tendency to be re-created. 

in a hymn addressed to Agni, Rishi Damano Yamayana prays 
thus (Rig Veda 10.1 6.7)- 

3TRcft irfr Tfrf^oLidw tt yiujtej TfmrrT wtt i 
^Niufl I I 

“The body of the (deceased) person is completely destroyed when 
burnt with fire fed with fuel; the same dead person is re-born blessed 
with a similarly constituted (new) body. 0 powerful and ferocious 
Agni ! do not burn this body to ashes again.” Obviously, the Rishi 
does not want any one to experience the vicious cycle of birth, 
growth, death and re-birth again and again, he wants everyone to 
strive to break free from this cycle, he wants all human beings to 
strive for Moksha which is within the reach of all. Asking Agni not 
to burn this body is symbolic of the individual self attaining the 
eternal status of the unchanging Supreme Self which Agni can never 
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burn. Of course, the Rishis of the Rig Veda do not hesitate in telling 
us that as one does works in this life so will he be in the next (Rig 
Veda 1.20.1 and 1. 2B. 23); moreover, there is also a clear 
suggestion of the idea that at the beginning of each new Kalpa 
(Brahma’s Great Time-cycle) the emancipated souls too take 
re-birth so as to re-experience all that they had already 
experienced (Rig Veda 1.24.1 -2)-3TPTt affafaef -cRff): this term, 
meaning ever-flowing water or Prana, tells us of the unbroken 
continuity of the process of creation, destruction and re-creation. 
In a mantra addressed to Agni (Rig Veda 1.31.7)- 

FT TPTrTFT "3rTR Tfif TfSTTfTT 2F6FT I 

'MWMNIUI ^TTTT TFT: TRT 3TT Tf | | 

Rishi Hiranyastupah prays for the attainment of Moksha-pada and 
also for a more purposeful re-birth as a human-being as a step 
towards attaining perfection. The words hints at the 

many kinds of birth. Also, in such like mantras the word 
generally indicates the end of one particular life-period and the 
beginning of another, (hopefully) a better one. 

There are, of course, many a prayer seeking a long lease of 
life. A Rishi of the Rig Veda (1.1 25.6) tells us,- 

^UMcHlfar^lH! f^FTT ^U||ddf f^T TFlfTT: I 

<tf*U||cM| 3FFT ■TTTRf ^f&lU||c|^: ■gfrTTTT 3TFT: I I 

that the learned Brahmins who for the benefit of all mankind give 
to those who seek it the gift of education and knowledge, the brave 
Kshatriyas who unbiasedly in the interest of just rule and conduct 
make all others fearless, the helpful Vaishya who donate their 
wealth, and the needy Sudras who merely serve others, are the 
ones who are destined to enjoy the full terms of life as also avail 
the desired happiness in the next birth. They are all donors^fs-iuiicwiH 
who donate what they possess according to their call of duty for 
what they donate is their own wealth which act earns them merit 
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and ensures a higher world after death and a better re-birth on return 
to this world. However, in the following mantra (Rig Veda 1.72.2) Rishi 
Parashara does not imply re-birth of the liberated souls- 

3TFT T)ft -ERT rcK^Wl 3TRrTT 3TJJTT: I 

iwSTTTTT^T: tj^ tprir -c||<M: I I 

where the word anjfTT: undoubtedly means the uncreated eternal 
state and the phrase tr^- refers to the most exalted state of 
perfect unity with the Undifferentiated Universal Consciousness from 
which point of journey there is no return-THI^Irl: yi®c(lcij (Brahma 
Sutra 4.4.22) which means, there is no return for the released souls 
on the strength of the Upanishadic declarations. Kaivalya is the 
final destination of evolution reaching which destination one gains 
the state of Absolute Oneness with the Divine and the Eternal Reality, 
who having known one’s own true essence unfailingly gains and 
enjoys the endless immeasurable bliss called the supreme abode of 
Vishnu (Vakya Vritti. 53). In this context Sadananda states that 
after realizing the meaning of the Vakya-rlwrfH or “Thou art That” 
there arises in the mind the state of Absolute Oneness when one 
feels that he is Brahman but this is merely a mental state illumined 
by the reflection of Pure Consciouness, it is after destruction of this 
state that there remains only the supreme Brahman who is 
perceived by the mind alone. The sage of the Katha Upanishad 
(1.3.12) tells us that Brahman is hidden in all beings but by the 
seers of subtle things Brahman is seen through a pointed and a 
fine intellect. A Rishi of the Rig Veda (9.24.2) who states- 

3#T TTrat TTSrf^cRTTTfr T WTT I 

WTT ^WTrTI I 

tells us that our senses and the sense-organs certainly come to the 
aid of the Karma yogis in realising Brahman, once they are 
controlled and purified. 

Rishi Shunahshepa (Rig Veda 1.25.12) prays- 
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H ^ few ^sbcHlRril: TTT9TT WrT I 
•PT XTT 3TTWffer rTTftWrT I I 


In this mantra of a hymn addressed to Varuna, the Devata who 
cuts through all physical, vital and mental restrictions, the Rishi 
asks the Immortal Being to make the performer of rites (yagnas) 
to adopt and follow the right path and direction and also to work 
for the prolongation of his own life. The intention to avail a longer 
span of life is meant to have that much more time to prepare and 
work for the attainment of the ultimate goal of all life and which 
is liberation from the painful cycle of birth and re-birth, it is 
certainly not meant for the enjoyment of more and more bodily 
and sensual pleasures and their like. Though not averse to the 
enjoyment of the pleasant the Rishis of the Vedas are generally 
found to be praying for grant of knowledge and good conduct, action, 
speech etc; and also for perpetual contact with Ishwara (or the 
Paramatman). These are, of course, the objects desired by the living 
beings as essentials for invigorating, cleaning and regulating the 
inner-world of the mind, they are not material possessions that 
tend to corrupt the mind. Here too Aditya signifies Ishwara, the 
empirical form of Brahman. It is Ishwara who has caused this world 
to be and it is Ishwara who controls the various levels of 
functioning of this world and its beings including gain and use of 
knowledge by the conscious beings and of their individual life-spans. 
As regards all other matters pertaining to the conduct and needs 
of daily life the Rishis make us understand that these things such 
as food etc; are taken care of by the divine powers who oversee 
their production, distribution, etc; and who also provide the needful 
supports to the Sun stationed overhead in the heavens and to earth 
which is our sole abode (Rig Veda 1 0.65.11). The divine powers that 
are they all belong to Ishwara who knows their strength and use (and 
also controls them) (Rig Veda 1 0.14.2)- 

WTT 'ff -Mia 'SrsPTt 'W gogjcKMurieli 31 

and who has established an order which cannot be violated; all those 
who obey Ishwara become learned and wise (Rig Veda 9.96.1 1) and 
always emerge rightfully successful (Rig Veda 9.96.4). Rishi 
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Akrishtamasa also tells us that it is the Paramatman who from the 
highest position held by Him makes His presence felt and who is the 
unwavering and the unyielding support of all (objects and beings) 
including this earth (which also breathes and moves owing to its 
internal and external heat) (Rig Veda 9.86.9) and the heavens above- 

f^jt ^ TTFT TT snfsf»T: I 

Wf 1 T3TrT W: TTMcT I I 

and who entering (our body) purifies and resides within the inner- 
instrument of all conscious beings. He who supports all this (world 
of objects etc;) is indestructible and unchangeable and is therefore 
also known as the Akshara; because of whom the Sun and the Moon, 
this earth and the heavens are all held in their respective positions 
and maintain their places (Brhadaranyaka Upanishad 3.8.9). 
Neither the Sun nor the Moon (and the rest) transgress the mighty 
rule of the Immutable who has made the heavens powerful and the 
earth; who has established the Sun and all other luminaries in Space 
to light up for us the (entire) world (of manifestations) (Rig Veda 
10.121.5)- 

■^T dWill Tf TcTf^Trf ^TTcF: I 

# 3Rrf?$- TTTTTt iWT: cJtFT fasto I I 

In this mantra the word l=WH: stands for the creator or maker of 
the finest and the subtlest objects (in the universe) which flow 
in space and fall down as droplets of water. Sankara tells us that 
it is this Immutable who is like a boundry-wall that preserves the 
distinctions among things and keeps all things within their 
prescribed limits and therefore, the existence of the Immutable is 
proved. In other words, this means that knowledge is knowing the 
objects, knowing the distinctions among objects, knowing their limits 
and in knowing Him who caused all these to be and why. The order 
which is seen maintained in the universe proves the existence of 
Ishwara or Paramatman or Brahman. The knowledge of the 
Paramatman follows the knowledge of all of the finest objects in 
space and is an important stage in the ascent of man i.e. in his 
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ascent to the attaining of perfection. In the Bhagvad Gita (6.41) we 
find Krishna telling Arjuna that the ardent seeker of Truth (though 
following the prescribed and essential path of knowledge, 
devotion, meditation or Karma but having for some reason or fault) 
fallen from yoga Csfbrcre’:) obtains the higher worlds to which men 
of meritorious deeds retire, takes birth in the house of pious and 
wealthy men (since these type of seekers though very determined 
are still attached to one’s actions and the fruits of those actions). 
But, those seekers who are wholly detached, they are born in the 
family of enlightened yogis which birth in this world is difficult to 
obtain (Bhagvad Gita 6.42). Sankara writes that indeed this kind 
of birth in a home of poor yogins is more difficult to gain in this 
world compared to the birth in a home of the house-holders who 
conform to Vedic ordinances and who are rich in resources. Krishna 
then tells Arjuna (Bhagvad Gita 6.43)- 

cT5T rf ^f^nTPrf TTOcT MWiiteebH, I 

TTcFt TT TTffT ITT: I 

that he (thus born in the family of the enlightened yogins) 
automatically regains in that birth the spiritual insight of his 
previous births and through that he strives (harder than ever) for 
perfection which perfection is possible but only if- 

the even-minded seeker of enlightenment leading to perfection also 
transcends the fruit of actions performed with some interested 
motive as laid down in the Vedas (Bhagvad Gita 6.44). 

In a hymn in praise of Agni but composed in the Tristup metre, 
Rishi Angirahavirdhanah (Rig Veda 10.12.1) begins to pray in the 
following words- 

UraT F 84TOT ^RTSf^TafTt TTcfrT: WTcfTETT | 


He states that certainly the primary (basic) elements spread all 
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over in space or on earth on account of the truth-filled sounds of 
the mantras chanted during the yagnas do unite and gain a true 
voice, and also the divine Agni for the purpose of accepting the 
oblations made into it by the Hota inspiringly appears enlivened 
duly established in the yagna-vedi. It is this Agni that shines within 
all living beings (and the non-living things) bestowing qualities and 
actions, and which also shines on the outside high up in the 
heavens as the brilliant Sun. The Sun (or Surya or Aditya) is a special 
form of Agni and is looked upon as the gross as well as the subtle 
form of Agni,-gross, because the Sun too has a limited existence, 
and-subtle, because it is the creative life-principle. Moreover, 
because these three viz Agni, Prana and Aditya, are really one and the 
same entity, and are associated with knowledge as its keepers, 
dispensers and illuminators, Aditya or Agni also stands for a learned 
person who is a destroyer of sins because knowledge destroys sin. 
Therefore, Aditya also denotes the Brahmanas, the knowers of 
Brahman, who are learned in the Vedas. The learned in the Vedas 
know that the effects of Agni, the effects of Prana and the effects 
of Surya are all the while being experienced by all created things 
which are their creations protected and sustained by them; all 
created things are temporal in nature, they are not eternal, and 
which is why the desire for an extended term of life is not out of 
place. The words such as IJTSErT'SiTcf and employed by Rishi 

Shunahshepa (Rig Veda 1.25.12) in his prayer reflect the 
earnestness for the gain of said extension even though Rishi 
Kakshivan (Rig Veda 1.116.25) suggests ^Rmiuih. that 

earlier the old body is cast off better it will prove to be (ultimately). 

Each sound syllable (3T§TT) or letter of the alphabet of Sanskrit 
language and therefore of all Indian languages is connected with 
a particular devata or god for whom that letter is the abode. These 
sound syllables help man express himself and through those 
expressions based on his own experience man has realised and 
conveyed to all the fact that all empirical existences are temporal 
in nature, that is, they survive for a certain brief period of time 
only-3Tfrr^ all life, without exception, is short indeed 

(Katha Upanishad 1.1.26). But, all existences shape themselves by 


137 



deeds induced by their will and supported by their determination 
in order to further evolve and reach perfection in this life or the 
next; it is the mind and it is the words alone that survive between 
two stages of growth or modification. Amongst all living beings 
human beings alone are capable of giving a definite shape to their 
thoughts and then expressing those thoughts through speech, verbal 
or written. Because the entire process of expression of thoughts is 
deemed to be a divine process the sage of the Taittiriya Upanisad 
(1.3.1) tells us that in the meditation with regard to the (individual) 
body the lower jaw is the first letter, the upper jaw is the last letter, 
Speech is the meeting place and the tongue is the link; who so 
meditates thus becomes conjoined with the heavenly worlds. Like 
the senses and the mind, Speech too is a natural factor because all 
sounds are part of speech. The whole combination of symbols de¬ 
picting these sounds is known as the City of the Gods-dcjMl' -{'KM. 
Truth is associated with Speech-'HrS ^ I spf^rri I 

(Taittiriya Upanishad 1.11.1). Righteousness and study are also 
associated with Speech. 

The Devatas or gods signify divine powers and functions 
specific to each but which powers and functions all belong to Ishwara. 
Ishwara is Brahman but in the empirical mode. Therefore, it is 
accepted that each letter of the words of the Vedas points directly 
towards the Supreme Being (Brahman) who is the Sole Eternal 
Unchanging Reality. Indeed, words contain, carry and convey 
divine knowledge and divine wisdom originating from the Vedas 
itself which is why words are known as (Shabada) which means 
scriptual declaration or Pramana which is evidence as also the 
means for locating that evidence. Thus, even though the 
Immutable cannot be known by means of logic and reasoning which 
entail use of words but the Immutable is hidden in the letters and 
in the words of the Vedas as Speech, eg. (Rig Veda 9.33.4)- 

fcrefr ^THT TTT^r f*wfcT sta I 

rdrrfd i i 


meaning, that there are three manners of speech or three Vanis 
or three means for reaching Brahman appearing as Ishwara, or 
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which help in knowing Brahman who is the Paramatman or the 
Universal Self. The three manners of speech or the three means to 
the knowledge of Brahman are, Jnana, Karma and Upasana or 
Knowledge, Works and Meditation. Those who know about 
Brahman through the scriptures (the Vedas) they know about the 
existence of Brahman through these Vanis which resound again 
and again and fall on the ears as so many words of knowledge and 
wisdom. Knowledge manifests itself as various sounds grouped into 
a great variety of words (vocabulary). These words inform, and 
present evidence and reason to assist cognition, and then cause 
analysis and understanding of that cognition. But, logic itself does 
not stand or rest on a sturdy base for it is soon cut down by a 
person who is more learned, more intelligent and more clever than 
the present presenter of logic; this can be an on-going process 
with one presenter being replaced by yet another one; however, 
because the words of the Vedas are words of knowledge they are 
not afflicted by any such kind of defect or weakness; they are 

irreplaceable. Rishi Medhatithi (Rig Veda 1.20.2) tells us- 

TT cTEfr^TTT TTrT8Tt^TFTT I 

I I 

that the Rbhus, the learned possessors of the highest intelligence 
by their knowledge gained through meaningful speech, are able to 
adopt/assimilate the finest of the fine qualities, bring to a 
successful culmination all tasks undertaken, and contribute to the 
increase in peace, harmony and progress-M4HI 
3TT?TrT. This Rishi also tells us (Rig Veda 1.22.3)- 

^TT cF?TT TisrarqfsSRT 'HHHIcHl I 

m w i 

that a person in order to learn and gain knowledge should listen 
to the pleasant words spoken by the learned and intelligent worthy 
possessors of knowledge, which words tell about their experiences 
with Truth and also their own understanding of Truth (which is one 
and unchangeable). 
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All things in this world owe their existence to the Sun, they are 
a part of the Sun and therefore, represent the Sun who is Agni. 
Agni is Brahman and accordingly all things are manifestations of 
Brahman. Thus, all things that are in this world and in the universe 
are the Sun, Agni and Brahman. All things are indeed Agni who is 
the Vaishvanara or the Vishva. Vaishvanara is the Universal form, 
it is the Prana, the Agni that is rising as the Sun (Prasna Upanishad 
1.7)- 


TT TTCT PdiMfoM: I 

In its material form Agni is identified with the gross self but for the 
purpose of meditation becomes the Taijasa when the mind settles 
inwards, projects mental impressions and remaining unconnected 
with the senses is not conscious of the gross body; this state is 
identified with the subtle self nourished by the finer food than 
Vaishvanara. The subtle self is identified with the mind. Vaishvanara 
is also the fire within man that digests the eaten food. Needless to 
state, because we are ourselves Agni that is why we offer unto 
ourselves food to eat which food is also Agni. In other words, we 
are ourselves the sacrificial-fire kept alive by the constant 
offerings of food (oblations) the subtlest part of which rises 
upwards (just as the flames make the offerings rise) and become 
the mind which is the subtlest innermost instrument of the body 
which acts as the altar in which Agni is installed. The mind is the 
subtle instrument which shines as well as reflects. Rishi Medhatithi 
(Rig Veda 1.15.11) tells us,- 

3tf?cRT ftrarr ttsj cO^hhI ^RsIsmi i 

^c||^| | | 

that the intelligent and learned persons must know the Sun and the 
Moon associated with light (the former that shines on its own and 
the latter which shines brightly at night in the reflected light of the 
Sun) and with Agni who purifies and partakes the offerings which 
are of two-fold nature. 

Agni consumes all the oblations offered to it and is also called 


140 



Arka, which is Water, the accessory to worship, and the cause of 
fire. Water is the garment that covers all food which food in turn 
covers life for life feeds on life. Arka is the fire kindled at the 
sacrifices (yagnas). The sage of the Katha Upanishad (2.2.9) talks 
of the Fire (Agni) who having entered the world has assumed 
separate forms in respect of different shapes. This means, Fire is 
the first evolute. Whereas the sage of the Chandogya Upanishad 
makes Fire the first evolute that emerged from the Primeval Being 
or Purusha (6.8.4) the sage of the Munduka Upanishad (2.1.3) states 
that from Him originates the Vital force (Prana) as well as the mind, 
all senses, space, air, fire, water and earth. With regard to a 
ritualistic display of His form and activity the sage of the 
Brhadaranyaka Upanishad (1.2.7) explains that the sacrifice is the 
Sun whose body is the year, and the limbs of the Arka are the three 
worlds. In this manner the sage tells us that both Agni and Surya 
are the means and the end, they are the sacrifice as also the results. 
Therefore, for all people who are learned in the Vedas tT^t^TTfc^: 

TTR: mTR the supreme and the solitary divinity is the Sun who 
is the Supreme Being (personified). Rishi Parashara (Rig Veda 1.72.4) 
states- 


3TT ^ 3fcKHI: VI ^f|TW: I 

(cld-MdT %qfsjrTT fafa><c|HpH tj^ trrq wf^TcnTR I I 

that the living beings, who are not immortal, they found and 
perceived Agni at the highest levels to where knowledge leads i.e. 
at the sublime plane which is the seat of Brahman or the 
Paramatman, the one who knows this enjoys unending bliss. He 
then tells us, (Rig Veda 1.72.6)- 

f>r w ^rpnf^ i 

that each one of us should strive to acquire and gain the most 
desirable wealth comprising of the secret seven-fold knowledge 
(which include the four Vedas, ability, understanding and 
determination) by any one or all of the three standard means viz 
hearing, meditation and reflection, as had all these learned person 
who are participating and conducting the yagnas verily done in the 
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past. Agni who moves us towards knowledge and understanding- 
fsr% ciMig f|^i i (Rig Veda 1.27.11 ), is the cause of wisdom and 
what we know is contained in and protected by the mantras of the 
Vedas; it is Agni who had created the successors to the Manus (the 
mind-born). Therefore, Rishi Parashara addressing the Supreme 
Deity as Agni knows Him as f^lfTthe knower of the exteriors and 
external works etc; and as 3T?rf%rTthe knower of the interiors and 
the internal worlds who is 3twrf d^MNd-^l the illuminator of 
the path of the enlightened ones (Rig Veda 1.72.7). And, Rishi 
Pruchshepa (Rig Veda 1 .1 27.1 1) suggests 3Tt TTERT: fHrHl 

■RjttTFT: to seek the company of those learned men who possess 
good understanding. 

The deity is Death who first created the Mind and from it all 
else. Death is Aditi because everything becomes the food for Death. 
Therefore, Aditi is everything, it is everything from the meanest to 
the most subtle and noble. Aditi is everything because everything 
is the food of the eater and the eater is identified with everything. 
Aditi is the eternal eater. Likewise Fire (Agni), is hunger, and 
because of hunger there is birth, there is growth and decay, and 
there is death; because of hunger there is understanding of all 
existing and non-existing things visible and invisible for hunger is 
also the urge to know and gain. The mouth into which food is placed 
to be eaten is the abode of the deity of Fire and therefore, Speech 
which is that which is uttered by the mouth is also known as Fire 
for speech burns away the earlier impressions on the mind and 
burns in new impressions; through listening to and by use of Speech 
one learns. The mouth calls out names because it is also the organ 
of speech and because everything that is has a name given to it, 
names are words that signify things, the names are the created 
things and all created things are merely names and forms. The 
created things like speech emerge from the mouth but at the time 
of dissolution all created things re-enter the mouth of the Cosmic 
Person when all names and forms become lost. Having re-entered 
the mouth they merge into the source for which reason that very 
single source is called Hunger or Death, which source covers all 
things everywhere and at all times without making a single 
omission. Hunger which is Death surpasses the perishable, and is 
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known to be immovable because it is never afflicted by the defects 
of what it eats. After it has finished eating everything and there 
is nothing else on offer for it to eat Hunger i.e. Death, sleeps; in 
which sleep there are no impressions for it is the dreamless sleep 
of the undifferentiated universal consciousness as though unaware 
of itself. Then, there are no sounds to be heard because what caused 
the sounds are all eaten up because of which there is no one left 
who could hear. Then on a deathly silence prevails everywhere in 
an unbroken lightless pitch-black darkness of the worst kind 
lasting till long after the next round of creation has already begun. 
Rishi Yagna Prajapati in a hymn addressed to Bhavavritama (Rig 
Veda 1 0.1 30.2) tells us-TUT tpt tht that the Almighty Lord 

who is the Creator timely folds and unfolds creation as does one 
wraps and then unwraps a cloth (dress) around one’s own body. 
This statement at once recalls to mind the Bhagvad Gita wherein 
Krishna tells Arjuna that “in fact there was never a time when I was 
not or when you or these kings were not; nor is it a fact that here 
after we shall all cease to be” ( 2 . 12 ), and that one should indeed 
know that to be imperishable by which all this is pervaded (2.17) 
and not these bodies that perish (2.18). Having said thus Krishna 
then tells Arjuna that “just as a man puts on fresh clothes after 
discarding worn out one vhI'utFFh «=i 14-1 fR-J HcjllH J j$lfrl ( 2 . 22 ), so does 
the embodied Atman, discarding worn-out bodies, proceed to enter 
into other which are new.” In his own way the Rishi of the Rig Veda 
asserts the truth that Existence which primarily becomes known 
through perception, inference, etc; does not die but is eternal. The 
author of the Bhagvad Gita too asserts that the constituents of 
Existence being eternal and indestructible merely appear to have 
transformed but the real essence neither changes nor transforms 
itself. This means that both, Brahman and Existence, are not 
two different aspects of the same thing but they are the same 
unchanging sole Reality. 

Rishi Prabhuvasu Angirasa of the Rig Veda (9.36.3) states- 

tt ^TmITm ijcsf wth f^r tNtti 

5b% I I 


143 



Addressing the Eternal Being as the Purifier of all and everything 
in this whole wide world the Rishi prays for enlightenment of all 
through knowledge which inspires every person to perform 
auspicious yagnas and other works of noble nature. Indeed, there 
is no greater purifier than knowledge which is imperishable and by 
nature filled with brilliance. A man of knowledge is a learned 
person who is of pure mind and nature who is one of the selected 
few, such a person gains renown as possessor of great wisdom and 
character for he truely knows Agni, whether as the Sun or as the 
lightening or the material fire, to be the protector and sustainer 
of purity, for Agni quickly burns away all impurities (Rig Veda 
1.30.2)- 

?TrT VNlnf TT35T w Wf^TTTTT I 

I I 

A person endowed with Vedic virtues, wisdom and true wealth of 
the nature of knowledge, righteousness, good conduct, truthfulness, 
understanding etc; is always just, for he knows the dispeller of 
miseries whom he trusts. Such a person is like the Sun unmoved by 
the gathering dark and dense clouds accompanied by rolling 
thunder threatening to conceal the Sun itself that very Sun who 
creates and causes the clouds to rise (and then fall as rain) (Rig 
Veda 1.24.7). In the same hymn the same Rishi in praise of Savita 
has also prayed (Rig Veda 1.24.5)- 

-W ^TtTIFT cf delicti I 

TT? 3TTW | | 

that those who succeed in understanding the various differing 
aspects of the Lord’s powers and attributes should, under His 
protection and having benefited through Him, also learn to 
transform themselves and conduct themselves ably and justly. 

The impure mind is that which is possessed of desires. In other 
words, the mind remains impure so long as it is entirely or even 
partially dominated by the resolve of gaining the full measure of 
enjoyment from all sense-organs. Desires are actually the creations 
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of the mind and it is these desires born of ignorance that cloud the 
mind which then longs, wavers, falters and forgets. The mind forgets 
that it is itself the subtle self on which depend all means of 
knowledge, it forgets that it is the seat of intellection where all 
lessons learnt become registered and it forgets that it alone can 
perceive that which the senses certainly can not. Therefore, The 
mind is meant to be kept uncontaminated mainly by discarding all 
forms of desires. Knowledge, in combination with the merits earned 
through good deeds done in the past lives and practice of self- 
control in this life, is the able purifier of the mind. Therefore, Rishi 
Ajirgati Shunahshepa (Rig Veda 1.26.9) prays thus,- 

3T2TT ^ Hc^HIHJ 

ftfST: TRJ UTOPI: I I 

that both the learned and the not so learned should become 
possessed of good qualities and praise-worthiness by doing only 
good deeds devoid of attachment to those works and devoid of 
jealousy, so as to enjoy happiness in the truest sense. The great 
sage Sandilya does tell us (through Narada) that Brahman (the 
Paramatman) appears as the mind, has Prana as the body and has 
the form of consciousness and thus (because of the extremely subtle 
nature of these four forms of one and the same entity) true 
happiness is really a spiritual experience, but then we are also made 
to understand that Brahman, who is the extreme light of 
perfection and the supreme refuge which is of the nature of infinite 
space, is knowledge independent of what constitutes the mind which 
merely serves the Atman as the instrument of its activity. There 
is no contradiction in these two instructions because firstly when 
we talk about Brahman we are not truely describing Brahman for 
Brahman cannot be factually described, and secondly, neither 
knowledge nor Brahman has parts or can be divided into parts or 
sections, therefore, the knowledge of any aspect or “part” of 
Brahman is the knowledge of the whole. Rishi Keturagneyah (Rig 
Veda 1 0.1 56.4) tells us- 

3F% ^T8T>rCTTTTTTT f^T I 
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that it is Agni (standing for the Light of all lights) who has in order 
to provide light to all beings in this world installed the undecaying, 
swiftly moving, brilliant Sun to shine brightly in the heavens. The 
light given out by Agni or Brahman is the light given out by the Sun. 
The light which illuminates the mind is the light that confers 
knowledge. 

With regard to the purification of the mind as a step leading 
to spiritual upliftment, Rishi Pavitra Angirasa (Rig Veda 9.8B.1-2) 
states- 


ft tef ^TTTTdRI TPjnfjTTfaT Xff^RT: I 
rT^nft SJ^Tcf TTtTTTT I I 

TTTTXqcriTf f^Trf ^Tfl«rFT I 

3TcR^npr McTlHKMIVMI Prl^Pd TTtTTT I I 

that the person who has not subjected himself (his body) to the 
(intense) heat of the Tapas (austerities) has not matured, which 
means he is not yet ready to enjoy the highest Bliss, it is only he 
who has subjected his body to Tapas who can climb upto the 
summit of the highest spiritual achievements with the help of the 
might of his intellect; he who succeeds attains the purest state of 
the divine-rlMlform IddJ-Md. Here, Tapa does not mean actually 
burning oneself by subjecting one’s own body to the test of fire or 
to other means of physical or mental tortures; the body is referred 
to because it harbours the mind which is the seat of the intellect, 
the body is referred to because the body lives owing to the Prana 
(the life-force) and the mind has Prana as its body, and the body 
is referred to because it functions and acts according to the dic¬ 
tates of the mind and Prana, and also helps to shape the mind. The 
sage of the Taittirya Upanishad (1.9.1) explains that Tapa means 
the practice of austerity which cannot be imagined without 
the simultaneous understanding and practice of definite ideas 
regarding duties imbibed from the scriptures, righteousness, truth, 
control of outer and inner senses, study, Agnihotra sacrifices, 
hospitality, social good conduct, procreation, children and 
grandson, these are the Rta;- 
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TTPTfafd wmw TTSTtTTT: I m ffcT HMlPHrU: | 

IW5R TJ%iTT I rTfe rTWfe cTT: I 


and these are the austerities. 

The aim of the Vedas is to impart instructions which is 
transmission of knowledge in respect of human goals, and which 
are all achievable goals. Ignorance, which is the cause of mani¬ 
festation which constitutes the material world of objects, is 
destroyed by knowledge. Once ignorance is dispelled and the mind 
also purified becomes devoid of desires, then, there is no transmi- 
gratory life because there is no clinging to the constituents of the 
nature of pleasure, pain, and delusion which are born of Prakrti 
owing to the sixteen Karyas which are all effects of some cause and 
not the cause of others, and the seven Karmas which cover the 
intellect, the ego and the five subtle elements. In the Bhagvad Gita 
(13.20-21) Krishna states that Prakrti is responsible for bringing 
forth the evolutes and the instruments, and the individual soul is 
the cause of the experience of joys and sorrows, and that it is the 
contact with the three Gunas by the embodied soul that determines 
the kind of birth-cWtui jiuih^I^ J-ldf^JllH Sankara explains that 
the cause of empirical life is nescience meaning lodgement in 
the Prakrti and clinging to the constituents or desires which is to 
be shunned; what dispels nescience is knowledge and dispassion 
together with renunciation. Rishi Vivasvanadityah (Rig Veda 
1 0.1 3.3) tells us- 

TTST TJcdf^f wr SRlftf sTrR I 

3T2TT0T xrfrr fWR UHWHHI TTWcrfsj TT wfo I I 

that the Sadhaka who is the performer of the yagna must establish 
himself within the five-folds body (meaning understand the 
significance of the Panch-Kosa Sarira) and having understood the 
application and importance of the four Vanis or speech viz Para, 
Pashyanti, Madhyama and Vaikhari, join them with the fifth, the 
Akshara or Aum, so as to station himself in the navel the center 
of all creation and knowledge. The Rishi instructs the performer of 
rites not to abandon the practice of the Rtas and know the nature 
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of his present birth and life which is likely to shape the next. 


Because the practice of the Rtas etc; mutually help the learned 
and the learner in gaining a better understanding of Existence which 
is Truth, with utmost humility the teacher and the pupil together 
pray and recite the phrase-rMifcHiciylrlML^ meaning, “May our study 
be brilliant.” In other words, both pray for their teaching, learning 
and study to be enlightening, that is, conducive to the 
comprehension of the meaning, which comprehension is illumination 
proper. Rishi Madhuchchanda (Rig Veda 1.4.3) prays- 

3T2TT fT 3RTTTFTT f^JTR fWHMlH.I 
TTT ^TT 3ffcT Tm 3TFTff I I 

to the Almighty Lord to shine within those who know Him through 
their inter-action with the learned ones and the pure-minded who 
have already Known Him, and not to stop enlightening us with Truth. 
The sage of the Mundaka Upanishad (2.2.8) tells us that when He 
who exists as the superior and the inferior Brahman is known, all 
doubts become solved and (all results of) one’s actions become 
dissipated. The superior and the inferior Brahman existing 
according to one’s own understanding of the meaning of existence 
just as the Gayatri is identical with the vital-force or Prana and 
Prana is the soul of all metres. He then tells us (2.2.9)- 

tit ^fr?f fcRTT 9TF fTKFKTq i 
TsfrlW I I 

that it is the pure Light of lights that is of Brahman who is to be 
realised. Indra telling Pratardana that-“Know me alone I am Prana 
identified with Consciousness" (Kausitaki Upanishad 3.1 -2), and that 
life lasts so long as Prana lives in this body is the instruction to 
understand what the indwelling self is actually understood to be 
vis-a-vis the Perceiver of everything. This understanding is the 
knowledge of Brahman which is beyond the limiting adjuncts that 
hamper even ordinary understanding, the removal of which 
limiting adjuncts the pupil seeks with the aid of the teacher. 
Otherwise, as does Yudhishtra tell Yaksa- ignorance 
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of the Absolute Reality is spoken of as grief. And, we know vide 
Rishi Agastya who states (Rig Veda 9.46.6)- 


TJTT Tpffcr WTFT fm: I 
W WT I I 

that the Paramatman alone is the only source of bliss for the 
Jivatman who through his purified ten means of knowledge seeks 
Him. 


When a person speaks he does so to be heard, his voice or 
speech is meant to be heard by the person towards whom it is 
principally directed, one does not speak when there is no occasion 
to speak (when there is no purpose or need to speak) or there is 
no one else to be spoken to. When one listens to the other one who 
talks he does so primarily to understand what is being spoken about 
and why, regardless of the fact that when one speaks he addresses 
a particular person or persons. Knowing all this too is a part of 
learning because a person is able to know more through his ears 
i.e. by listening, he then understands better and intellects. A 
person speaks because he knows and wants others to know what 
he knows; he is the one who tries to share his knowledge with others, 
he is the learned one who is generally found to narrate, explain, 
ask, request, question, examine, instruct or direct the one who 
listens. There are many who are inclined to speak seeking a 
particular information or clarification and further knowledge, they 
are very careful about what they speak and seek. Rishi Medhatithi 
Kanva in a mantra (Rig Veda 1.22.3) addressed to the Ashwins 
states- 


W W cF?TT TTSTtTf^RT HHHIcldl I 
fRlT fafas-MHl I 

that these two, the pair who are the Ashwins here meant the one 
who sermonizes and the one who attentively listens to that learned 
sermon delivered by the teacher who fondly imparts knowledge to 
the willing others including those who are being sought, should desire 
to daily employ their amiable and pleasing speech rich in meaning 
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and endowed with praise-worthy qualities and also intelligence in 
order to keep alive the yagna which is of the nature of learning and 
teaching. What is meant here is the constant requirement of 
education, a process no living being can afford to avoid becoming 
a part of. There is here the emphasis on retaining the continuous 
and determined effort for gain of knowledge of the highest order 
which is easily possible provided the teacher and the student manage 
to establish a bond between themselves based on mutual under¬ 
standing, trust, reliance and dedication. The person who teaches 
and the person who is being taught both should be of dedicated 
minds. By the term, dedication of the mind, is meant meditation, 
and meditation is concentration of the mind in Brahman. 
Generally, Brahman is spoken of as somethingelse standing 
as a medium for the dedication of the mind to Brahman on the 
similarity both possess, which is why we say Brahman is Infinite 
or Brahman is Bliss. The sage of the Chandogya Upanishad (4.B.8) 
explains this through narration of an incident involving Saunaka 
Kapeya and Abhipratrin Kaksaseni who were being served with food 
but who did not give the food to the Brahmachari who begged for 
food, and who were then told by the Brahmachari that the one 
deity called Prajapati who is the protector of the universe has 
swallowed up the four great ones, the mortals do not know Him 
who exists in various forms; this food has not been given to Him 
indeed for whom it is meant. Saunaka did not understand as to 
whom the Brahmachari was referring to, who is the soul of the 
gods and the progenitor of creatures, whose majesty is very great, 
who is capable of eating and eats without being eaten that which 
is not food. He knew the four gods to be the four sides of the dice 
bearing the numbers-One, Two, Three and Four which total ten 
and thus constituted the Krta. These numbers are the food and 
Krta is the eater. Similarly, Virat (of the ten sound syllables) is also 
the eater and also the food. Both, Krta and Virat, eat the ten 
ordinarily perceived directions, and the four deities which are 
Agni, Aditya, Chandra and Apah and who represent Prajapati or 
Brahman. 

In a relatively long Sukta of fifty eight mantras credited to 
twelve different Rishis but with all mantras addressed to the 
purifying Soma Rishi Kutsa Angirasa prays thus, (Rig Veda 9.97.48)- 
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\ Tfgrfr wr Rfr wtpt: i 

TPTT ^|(<bcil TTSTRT 5kdlc|| T(: ^RTT WTR^TT I I 

“0 the self-effulgent creator of all things ! you are the strength, 
who while purifying all places and objects make all watery (subtle) 
things sweet and pleasant to taste; because of your divine pow¬ 
ers do quickly find your abode within us. Reside in our mind as 
Truth.” 

The word WriW-m indicates the presence of the inspired (the 
praying person) and the one who inspires (the Paramatman), the 
link between them is too subtle to be described for it can only be 
felt. The inspired person is ever filled with faith and devotion which 
increase through meditation. There are three kinds of meditation 
which are based on Brahman's qualities which are, the qualities of 
Prana, the qualities of the Intellect and the qualities of Brahman 
itself. Naturally, there are also the two conditioning factors i.e. 
identity with the mind and identity with the vital-force of the body, 
having a direct impact on the act of meditation and its outcome. 
Kausitaki Upanishad approves these three kinds of meditation and 
asks the aspirants to meditate on Brahman as life and immortality 
for life is Prana; meditate as Uktha, which is Prana riding on the 
vocal organ, through the intellect the conscious soul reaches all 
names or as that which is devoid of any appearance such as speech, 
knowledge, consciousness or bliss. The sage of the Atman Upanishad 
tells us that the Outer Atman is to be identified with the body and 
the Inner Atman is to be identified with the mind, the subtle aspect 
or matter which comprehends the whole range of material 
phenomenon as comprising of objects including that which is 
generated by the mind and is identified with desire, delusion, 
consciousness and memory. But the Paramatman who has no 
Samskaras is verily the All, who is to be worshipped according to 
the precepts of the Vedas and is identified with Adhyatma, Purity, 
Unthinkability and of course, all-pervasiveness. The sage of the 
Amritabindu Upanishad tells us that the Jiva i.e. the Self in the 
individual, which resembles the Akasha being covered by Maya 
because of ignorance does not know the Akasha which is the 
Blissful One. In other words, the Jiva does not know its own true 
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nature, it is only through knowledge and intelligence that one gains 
knowledge of the true nature of Existence (Rig Veda 9.22.3)- 

Tj4 TJjfT fsnTf^TrT: ^SSTTf^TT: I 

fctm oiinj^Rfzr: 11 

A person who does not know in fact does not know that he does 
not know even a part of that which is required to be known. 

Rishi Praskanva (Rig Veda 1.46.1 0) states,- 

3T^ 4TT 3 3T?t4 vfo T[4:1 

W^TTf^Tf^TTSf^rT: I I 

that as does the unbound and unassociated bright and all-knowing 
Sun spreading its rays in all-directions in the form of many- 
directioned tongue shines forth in all its glory and fame we on our 
part equipped with golden (noble) qualities should go the full 
distance riding upon its (Sun’s) rays and also shine as brilliantly. 
Here, the Sun signifies Brahman, the Paramatman, who is 
Knowledge, Consciousness and Infinite; the Sun’s rays are its many 
limbs which stretch rapidly in all directions covering vast distances. 
These limbs are extremely subtle, almost substance-less but they 
are powerful. With the aid and support of these rays the learned 
people of pure mind, noble thoughts and faultless character and 
nature certainly go the full distance in pursuit of the highest, 
reaching the peak of their own spiritual experience and attainment 
they taste the pleasant essence of universal existence. Therefore, 
we notice that Usati, the son of Chakra, was told that the Sun is 
the deity associated with the Udghita. The Sun is the letter “U” or 
Ukarah and thus the Sama songs which have the Sun as their deity 
have Ukarah as the Stobha. The sage of the Chandogya Upanishad 
having taught the Madhu Vidya concludes his own view-point by 
saying that the Sun certainly does not rise up nor does it set down 
for him who knows this mystic teaching about Brahman, for him 
it surely is day-light for ever (3.1 1.3). It is so because such a person 
who has transcended all actions remains ever-filled with spiritual 
knowledge, for him there does not exist darkness anywhere 
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because he himself is the revealing light, also the revealed and also 
the witnessing consciousness engulfed in Pure Consciousness, he 
having become the food as well as its eater. 

In a very pleasantly worded sukta of thirty mantras composed 
in four varieties of the Gayatri metre Rishi Shatam Vaikhanasa (Rig 
Veda 9.66.1 1) tells us- 

3T5ST cffcf TTSppPrejtf cfTT 37oJ^ I 
3^T^RT sta: I I 

that He who has created this habitable, self-sufficient and bliss¬ 
ful world is the Imperishable Praise-worthy Paramatman in whom 
is found all creations. This Eternal entity is the Brahman of the 
Upanishads who is required to be known. In the chapter devoted 
to the Yoga of Concentration we find Arjuna asking Krishna-f^f 
ddslfH farRSTRtf — What is that Brahman ? What is the inner- 
self? etc; to which Krishna replies that the supreme Indestructible 
formless Divinity is Brahman whereas one’s own being or the 
individual self is called Adhyatma meaning the totality of 
conscious spirits of the individual souls, and the discharge of 
these which brings forth the existences of beings is called Karma 
or action (Bhagvad Gita 8.B). The word used here is to be 

understood as the primeval intention or resolve of the Purusha or 
Ishwara because this Visarga is that which activates inert 
matter and infuses life in the life-less matter whereafter the 
enlivened matter engages in endless Karma. Work is manifest 
creation. This word Visarga means r^FT i.e. renunciation or giving 
away. Having said this Krishna then reminds Arjuna that all 
perishable objects are Adhibhuta and the imperishable Brahman 
who is the shining Purusha is the Abhidaiva (who presides over 
all and everything), and He who is the inner-witness dwelling in 
the body is Adhiyagna, the all-pervasive and the all-sustaining 
active aspect of the eternal Unmanifest. Thereafter, having 
explained what are the two paths of the world, one bright and the 
other dark, which are considered eternal, Krishna tells Arjuna 
(Bhagvad Gita 8.28)- 
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cPT: TT ^ i 

tjf WTR^ffT ^THHTI I 


that the yogi, the seeker of Truth, realizing the profound truth, the 
primal divine status i.e. Brahman who is the first cause, doubtless 
transcends all the rewards ascribed in the scriptures to the study 
of the Vedas and to the performance of sacrifices, austerities etc; he 
attains the coveted beginningless state. The phrase, TT T^HyEI'fd 
3TTUq indicates that WTq qualified byTTqand 3TTUq means the 
supreme abode of Vishnu, and the phrase, meaning doubt¬ 

lessly transcends, is a clear statement about the transient nature 
of study, sacrifices, etc; and that the enjoyment derived there from 
is momentary. This statement is also indicative of the fact that 
except for the all-knowing intelligence of the Paramatman which 
is permanent, the intelligence based on human intellection is not 
permanent and uniform because of which all members of the human 
race are not to be seen equally intelligent, and man per-force 
re-learns the same lessons again and again in each life. It is owing 
to the Paramatman residing within all beings as the Adhiyagna 
(Tri^qr:) that beings are seen to be intelligent. Rishi Ushna Kavyah 
(Rig Veda 9.87.3) states- 

TTPTTT ^TT cfrlcZR | 

TT frftrT akwiumM ^ TO ^ftTOJ I 

that Ishwara or Paramatman is called the all-knowing intelligent 
Seer or Rishi who resides in the hearts of all human beings, (who 
is known through faith and belief), who is very powerful, patient 
and is the brightness of all the bright things in the world. 

The Vedic people knew the Sun to be the Oldest who is there 
in the sky from much before the beginning of Time. The Sun is the 
most ancient Seer (Rishi) whose purifying life-giving rays are the 
purifying lights of the Great Purifier, they are the light of the 
Paramatman who is Brahman. Accordingly Rishi Parashara (Rig 
Veda 9.97.31) states- 
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^ % STTTT 

WTFT WI srm ^ffTT WT^: ^faftRTt 3^: I I 

that one should know with the all-purifying Lord reside all lights 
(He is the sole dispenser of light), because of His light the Sun gains 
strength to shine and spread its rays which are pleasing, purifying 
and protecting; it is these rays flowing from the Lord that give rise 
to various effects and transformations (the radiation emanating 
from the Lord possess the divine powers that are His and His alone). 
In this manner Rishi Parasara tells us that leaving aside all words 
spoken and written we should all with the help of the light 
of knowledge easily see the great resplendent Immortal Being 
appearing to be shining outside as the Divine light that is actually 
all the time shining ever so brightly within each one of us. It is the 
same light we see radiating out from Agni. A Rishi of the Rig Veda 
(10.128.1) tells us that he keeps the fire burning brightly in the 
interest of the fire and in his own interest as well for it is because 
of this Agni that the four directions bow before him and ensure 
success etc;- ^Trrer: ulcjyi: TlfTR 

The Rishis of the Rig Veda, emotional and imaginative (that 
they are), did not abandon reason nor ignore the essentials that 
make life sustain itself and become the object of experience. They 
could never have done otherwise simply because they knew for 
certain the fact that life on earth is bound to find ways and means 
to evolve i.e. improve itself, and march ahead on the very path it 
has determined for itself regardless of the various pitfalls and errors 
of judgement spoiling its efforts. They knew that the evolutionary 
march of life can never be halted for there can be no valid reason 
for reversing or arresting its progress, for the fittest alone who is 
able to survive the many battles for survival that there is space to 
flourish, improve and progenitate. The Rishis knew that as do the 
Sun and the earth duty-bound continue to rotate on their respective 
axes as also traverse the path assigned to them by the same powers, 
qualities and forces that also impel the conscious beings to act and 
keep alive their will to live and succeed, so must all living beings 
equally duty-bound and responsible strive to gain in accordance 
with their call of life and nature, the desired experiences and 
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expertise; in other words, all persons should be conversant with 
their own dharma and be ready to always follow that dharma. There¬ 
fore, we find Rishi Amhiyurangirasa (Rig Veda 9.61.7-8) telling us- 

TJTfq <sf fSTTT TprfSfT fWV TTTrTTqi 

that the Almighty Lord has given us the Ten Indriyas i.e. the 
five senses and the five sense-organs, that are connected with 
perception, which ten (alongwith the five organs of action and the 
intellect which determines and the mind which considers the pros 
and cons of a subject) assist us in first becoming aware of 
ourselves, our surroundings, immediate and distant links, role, duty 
and responsibility which make us knowing, aspiring and 
considerate; and thus passing through the stages of learning come 
to know all that we ought to know, as also experience that 
knowledge. The Rishi adds- 

Trf*P^jftrT WIT TTrT Tji7T 3TT I 

TT TfjrcrfiT: I I 

that an able worker aware of his abilities and who knows the use 
of the implements and resources available to him is able to 
accomplish the task assigned to him or opted by him, for such an 
able and knowing person there is no work within his sphere that 
he can not do or can not be done. Work is worship, that is his motto. 

Badarayana, based on the observations made in the texts 
(Chandogya Upanishad 3.11.1 and 6.14.2) with regard to the people 
with a mission, states (Brahma Sutra 3.3.32)- 



meaning,-those who have a mission to fulfil continue in the 
corporeal state (Traf^sjfrT:) as long as the mission demands. Karma 
itself is productive of a (fresh) body and a body is needed for 
engaging in Karmas. The Rishis of the Rig Veda who had traced the 
foundational roots of Universal Truth knew that as here on earth 
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(in this life and world) whatever has been acquired by exertion 
perishes so does perish whatever is acquired for the next world by 
sacrifices and other good actions performed on earth (Chandogya 
Upanishad 8.1.6)-rm£r^<*>4P.ndl 4 q i h q Ljuqfjid) c^lch: 

Therefore, they who were ever established in the Self (Brahman) 
hated not light (born of Sattva) nor activity (born of Rajasa) nor 
even delusion or stupor (born of Tamasa) when these sprang up 
nor did they seek them when these disappeared (Bhagvad Gita 
1 4.22). They knew that the present life and also the abode in heaven 
are both impermanent. In fact, all existence is transitory, this the 
Jnana-yogis and the Karma-yogis fully know even though their 
approach differs. How do they differ in their approach is told by 
Rishi Kashyapa in the following words (Rig Veda 9.63.3)- 

TjTT PcIbUH TTR: 3T8TTrM 

TTSPTr 3TTr[ I I 

He states that the Jnana-yogi acquires a serene and a (very) 
pleasant attitude owing to his knowledge of the all-pervasive 
consciousness which alone is the Truth and the eternal immutable 
Reality; the Karma-yogi acquires good understanding and the 
needed experience owing to the control of his inner-instruments 
which control developed for him the essential zeal and very firm 
determination. Citta, Buddhi, Manas and Ahamkara are the four 
different aspects of Antahkarana or the inner-instrument, which is 
meant by the word <*><HVI:. The inner-instrument which is the mind 
is influenced by its own particular nature and by objects coming 
into being and taking different shapes in accordance with their 
respective gunas and Karmas which bind them. Thus, there is the 
mind which is dominated by the sense of doership and there is also 
the mind which does not entertain this particular notion. 

Everything depends upon how the mind perceives other objects 
and itself. In perception the mind through a particular sense-organ 
is projected upon an object and pervades it, the mind then takes 
the form of the object which transformation is called Vritti or mental 
state. The mental state of the Jnana-yogi and the mental state of 
the Karma yogi obviously differ owing to their differing approach. 
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Rishi Kashyapa (Rig Veda 9.63.22) is therefore seen to pray thus,- 


W3T ^cCT^rfrp^ \ 

TO Ttf snfnTT I I 

“0 Lord of All Creation ! May you who possess all divine powers 
and qualities purify us (purify our mind) so that he who is the 
Karma-yogi is blessed with the enjoyment of divine happiness, and 
he who is the Jnana-yogi attains the perfect unity he seeks." In truth, 
the Karmayogi and the Jnana-yogi both succeed in conquering their 
greatest foe viz craving, whose abode is said to be the senses, the 
mind and the intellect, by means of which knowledge gets obscured 
and the embodied individual is deluded. Therefore, there occurs 
the need for self-purification, and here purification means total 
annihilation of all kinds of craving which belong to the mind and 
the intellect, and the Rishi knows that Brahman or the Atman is 
experienced through the mind by transcending the mind and the 
intellect. He tells us that the Karma-yogi moves towards 
Paramananda but the Jnana-yogi becomes engulfed by Pure 
Consciousness (3TTTtl) even though both are equally firm and do not 
waver (in their determination and resolve), they are the truely 
enlightened ones. But, with regard to the unenlightened i.e. those 
who are ignorant and still bound to the world of objects, works and 
the desires for the fruits of their actions, who are bound to Samsara 
OsFTtT) the Bhagvad Gita (9.11) has this to state- 

TTf Tjsr ^TPTtft TTWfSJfm i 
■erf uicWMiH'd) TPT ^TTTts^rrq i I 

Krishna having explained the nature etc; of the conditioned 
Brahman and the unconditioned Brahman with regard to the 
secret and the glory of His formless aspect with attributes, His 
non-attachment and indifference to all kinds of actions including 
those pertaining to the creation of the world and transcendence of 
those actions, tells Arjuna that-“only fools not knowing My supreme 
nature think low of Me who am the overlord of the entire creation 
who puts on the human semblance.” Why is this human semblance 
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put on by one who has no form and who cannot be seen ? Seeing 
is perception, it is held to be a dynamic process which includes the 
way information is gathered and how it is interpreted. This act 
leads to learning and development of memory. One sees an image, 
cognises it in accordance with one’s past impressions but when one 
sees through the mind with the eyes closed one reflects i.e. broods, 
over past impressions. The mind sees (hears etc;) when it is 
illumined by the light of consciousness. The human being attempts 
to see and sees the Unseeable one but in his or her own 
image in order to reinforce conviction and faith. Man erects a non¬ 
destructive icon in his own mind to whom he can credit his own 
redemption and to whom he can look up to in his hour of need for 
assistance, protection and support etc; as the Master of his 
destiny. Brahman is formless (3^MUd), Badrayana states (Brahma 
Sutra 3.2.1 5)- 



that like light Brahman can be assumed to have different 
appearances, so that scriptures may not become purposeless, upon 
which Sankara remarks that the sentences presenting Brahman 
as having forms do not become meaningless because they have the 
injunctions about meditation as their main objectives; all social and 
Vedic behaviours crop up only when the beginningless nescience is 
taken for granted. The Rishis of the Rig Veda held Agni to be 
responsible for the manifestation of gods for the mortal being who 
then comes to know them and worship them by the mind (Rig Veda 
1.77.2)- 

3iPh4^ 44-hPi ^i^h tit ®rtenfcr wm Tnsnfci 11 

and therefore, Rishi Gotamah (Rig Veda 1.79.1 1) prays,-3tfm'cKfM<T 
^4 sra, for Agni to increase its own strength or power that is within 
all human beings so that they are able to cultivate strong 
conviction and firm belief without which there can not develop a 
meaningful faith and deep devotion in order to support a dedicated 
mind. Agni is the essence of the knowledge of Existence, with its 
increase (when it begins to shed more light) is wholly destroyed 
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ignorance and all delusions, then there is no nescience to be taken 
for granted and the person benefiting from that increase of Agni 
erases from the mind the human form assumed by Brahman or 
more precisely the human form projected by ignorance through 
the mind upon Brahman. No one has ever seen the Almighty Lord 
of all creation in the form he or she has visualised Him and no one 
will ever do so, this is for certain. 

In the Atharva Veda the indwelling Atman is also known as the 
Tejabindu. Tejabindu means the Effulgent Point. The Atman is so 
known because of it being the light of all lights (material and 
spiritual) that not only illumines the entire universe but also dispels 
all darkness of the mind. Madhavananda explains that the word 
“Bindu” denotes the extreme subtleness of the Atman. It is the point 
which is beyond the phenomenal state of existence. It is the focal 
point. Meditation focussed on this point seated in the heart is 
attainable by three ways of initiation which find mention in the 
scriptures. These three ways of initiation are,-a) Anava, which is 
the ordinary mode in which the Guru (teacher) communicates to his 
disciple (pupil) in a mantra and instructs him, b) Shakta, which is 
imparted by the perfect souls who by themselves instil spiritual 
consciousness in the disciple, and c) Shambava, which is the great 
teachers raising their disciples at once to the highest state of 
realisation. However, the sage of the Tejabindu Upanishad (2) states- 

'^TTTTSJT ^TTSRPTI 

sjiFf TT#rf mlfauiiHj i 

that even to the wise and the thoughtful this meditation is difficult to 
perform, difficult to attain, difficult to cognise, difficult to abide, diffi¬ 
cult to define and difficult to cross. Yet, this is the main means adopted 
by all to reach the supreme abode of Vishnu which is the state free 
from all limitations beyond the range of speech and which itself is 
Bliss beyond the causality of happiness free from all functions 
of the intellect or Citta or the mind-stuff. In that state there is no 
pleasure nor pain because in that state the fourteen kinds of Vayus 
that carry on the different functions identified with each are no longer 
there in their gross forms or even in their subtle 
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form as one which causes the motion of breath. That is Brahman, 
that is the Paramatman or the Universal Self who pervades the 
whole universe and the great habitat of the universe and is in the 
cavity of the heart which resembles the calyx of the lotus-flower 
hanging upside down (Brahmopnishad). Rishi Jamadagnih 
Bharagavah (Rig Veda 9.62.7) stating thus,- 

SJTTT I 

TTrRT: MPdxIMIfld: I I 

tells us that the (divine) pleasantness exuding from the Paramatman 
spreading everywhere and shielding everything is worthy of being 
drawn in by the wise-men of pure mind, attitude and character. 
Indeed, this pleasantness is to be sought and closely experienced 
by all learned (and knowing) persons, the pleasantness which is all 
the time present around us enveloping us as does the ocean of air 
at whose bottom we all live and which is also spread deep within 
us though ordinarily difficult to comprehend. But Rishi Gotamah 
Rahuganah (Rig Veda 9.67.8) tells us,- 

cBcFf: TTT T$af: | 

3TOT: TO | | 

that this pleasantness is easily comprehended and experienced by 
the Karma-yogis and the Jnana-yogis who are both steadfast and 
firm in their resolve (and because they have prepared themselves 
adequately for the experience of the Paramatman). This pleasant¬ 
ness is the nature of Brahman, it is one of the twenty one 
manifestations of His which have gone into the purification of Prakrti 
and into the creation of this universe (Rig Veda 9.70.1) though 
Brahman does not transform or change Himself. 

After dealing with the truth of the Ksetrajna which is the 
individual soul or self, and the Ksetras which are the living beings 
and terming the knowledge of these two i.e. understanding of the 
secrets of the Ksetrabheda, as wisdom, Krishna states (Bhagvad 
Gita 13.1 1)- 
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3T&^<IrH^11 -^1 Pi r<=i* c1t3 
TJTT^TPTftrfrr gtrTvtT^PT ^rftS^T«TT I I 


that what is declared as knowledge is fixity in self-knowledge and 
seeing the Almighty as the object of true knowledge, what is other 
than this is called ignorance. By this what Krishna means is that the 
unfailing cultivation of spiritual knowledge and the perception 
of content of spiritual knowledge, these two alone count as 
knowledge and nothing else. Why is it so ? It is so because other 
than what has been declared to be knowledge and said to 
constitute ignorance does not assist in the right comprehension of 
Reality, instead of revealing the true nature of things ignorance 
blocks right perception and clouds the mind, it sets empirical life 
in motion which life is transitory. No doubt the knowledge which 
is gained from inference and study of scriptures etc; is of one kind, 
but the other kind is that which goes beyond inference and all 
textural knowledge and is gained from Samadhi which is the 
super-conscious state of realisation of Brahman. And, indeed, 
Brahman is to be known because the Knowable One is himself 
knowledge and is accessible through knowledge as the light of all 
lights beyond 111 u s i o n-THT^T: (Bhagvad Gita IB.17). Brahman 

is the splendour present in the Sun-'JT^ri^FTrf fhJT: (Bhagvad Gita 
15.12) and all this shines by His light- tt^t s-TTOT f^-TTfrT 

(Svetasvatara Upanishad 6.14). Having said all this by way of 
explanation but more in order to help Arjuna focus his entire 
attention (mind) to the single source of knowledge Krishna tells him- 

m rTSTT PWSTETfrT ^TTTcT I I 

that just as one Sun illumines this entire world so does the owner 
of the field (the supreme Self) illumines the entire world (Bhagvad 
Gita 13.3B). 

This body which the Atman dons is called the field; through 
this body works are accomplished; he who knows this is the 
field-knower (the individual Self); the Paramatman or the supreme 
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Self, is the owner of the field and also the knower of the field for 
the individual Self is merely a reflection of the supreme Self who 
has manifested the body through Prakrti which is also its own 
manifestation. This body is made-up of the great elements. In fact, 
the entire world comprises of the great elements which pervade all 
transformations of Prakrti; they are the subtle elements. The 
Purusha lodged in Prakrti is said to experience the constituents of 
Prakrti because Prakrti, which is the power or the force of the Divine, 
is transformed into effects and instruments, and the Purusha, which 
is the Spirit, cognizes those effects and instruments for which reason 
there is the experience of transmigratory life. The field is a 
transformation of Prakrti, it too displays the three-fold variety of 
the gunas which are the three constituents of Prakrti from which 
constituents no being is found to be free in this world, in heaven 
and among gods (Bhagvad Gita 1 8.40). The owner of the field, the 
Paramatman, is one everywhere and present everywhere (Rig Veda 
9.5.2)- 


dHHMIrMcWH: ^ f^TTTT SpffcT I 
3T^rft8TTTT TTT^TfT I | 

The phrases tPJTTRf, 3^ffrt 3t^tff8TTT tiT^d mean and indicate that He 
(the Paramatman) who enters and rules all bodies is the same who 
pervades everything everywhere on earth and in the heaven. The 
Sun which is Agni represents the Atman which is one in all bodies 
and is unstained as the Paramatman (Brahman) verily is. Moksha 
which means deliverance consists in the knowledge of the Atman. 
Moksha is not a consequence of the knowledge of the Atman. Thus, 
the Atman which is unbound and ever-liberated has to be 
experienced and it needs to be experienced, in its experience is the 
experience of one’s own true nature which is the nature of 
Brahman who is eternal and unchanging and in whose cognition 
delight consists; that delight is Paramananda, it is liberation and 
that is immortality. Rishi Parashara (Rig Veda 9.97.38) tells us- 

TT W 7T? T STT7TW 3W TT^Tt 3TTT: I 

iwr fsRTFnrr tt tt sft chRuI ^ -g zfrrfT i i 
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that under the protection of the Sun, Time resides in the space 
between the earth and the heavens, similarly under His (Almighty 
Lord) protection all things including the Sun stay in their place, and 
He destroys ignorance with knowledge which He confers on the living 
beings along with other kinds of wealth. The statement 
STRTT is indicative of the fact that Time is because of objects, space 
and the Sun, and that it is an aspect of the intimate relationship 
these three enjoy among themselves and with Time. The Rishi makes 
us know and understand that ignorance is not dispelled by the 
empirical Sun who is simply a part of Prakrti, a mere super¬ 
imposition, but by the Paramatman assuming the brilliant form of 
the Sun on the strength of Consciousness and Truth which flow out 
from Him in two adorable streams. This means that the light of the 
Sun should also be known as Brahman itself who is knowledge. 

The radiance which is in Agni, which is in the Sun, and which 
is in knowledge, is the radiance of Brahman by whose light all these 
shine. All things and beings that constitute the whole universe act 
and perform in accordance with their nature and duties which 
actions and performances are their Karmas. Karmas are an 
important aspect of a thing or being in existence, and of Existence 
itself; Karmas are a quality of existence. An action is perceived 
even at the most minute and subtle level of existence, for example, 
the unceasing activity of the sub-atomic particles inside the atoms, 
and their constituents which are bundles of energy, though the 
material those atoms compose seems to be inert and lifeless. Thus, 
there is activity to be perceived in all constituents of the whole 
universe which beats and sways as though living, for Agni runs 
through all of them bestowing a great variety of qualities in all of 
them, which fact Ishwara alone knows and who reveals that 
knowledge through the agency of the learned persons who have 
experienced the Divine (Rig Veda 1.1.5)- 

TlRn^HI cFfasFrT: I 

^cTT I 

Agni is energy, and energy also means the capacity to work. Work 
is Karma but Karma in any form pre-supposes separateness of 


164 



entity or entities separate from the rest which supposition is owing 
to the sense of doership arising from the direct perception of some¬ 
one or something being engaged in action, and there being a 
witness to that action. Karma also pre-supposes results i.e. loss or 
gain. Therefore, where there is loss or gain there is a sower, there 
is a reaper and there is an enjoyer of those gains or the one who 
suffers owing to incurrence of a loss. The performer of works or 
actions is usually alone when he reaps the good consequences or 
the bad consequences of his individual actions which is so because 
both, action and result, depend upon the qualities or dharma of the 
performer-cum-reaper (Rig Veda 10.16.3)- 


Tnf c||Hm<tJI uf TJ TTfsjcfr' TJ STRUTT I 

3TTT cfT ^ W5T rT Rr1H|c|SJftJ yPd frl^ST VI fi t: I I 

However, the fact remains that all actions or Karmas do not have as 
their goal gain of transcendental knowledge. Transcendental 
knowledge aims at absolute identification with the object of 
knowledge, which means, the perfect unity with the undifferenti¬ 
ated universal consciouness, after gaining which level of spiritual 
awareness all traces of Karmas that there be soon become destroyed. 
Karmas are means to the gain of knowledge of both kinds, the Apara 
and the Para, and are not the end but merely various stepping- 
stones in one’s chosen path. Since Karmas are directly and 
inseparably associated with results, the results being the conse¬ 
quence of actions, Karmas are the cause, and the results are the 
effects. But, the knowledge of the Atman is not an effect, it is the 
very end of all processes. Karma in association with meditation and 
worship cannot produce a permanent thing for it is true that a thing 
which is eternal cannot be said to have been created. The knowledge 
of the Atman is gained through the Atman alone-rl^M 3TW fe^uj^ 
rpfj^T^Katha Upanishad 1.2.23) the Atman by itself reveals its own real 
nature to the seeker of the Atman. The Sun reveals itself by destroying 
all darkness by its own light (Rig Veda 1 0.68.5)- 


31tTT^TtfrW dWl c)ld 3tMc^| 


"^TtT 3TTTJsF 3TTTT: I I 


165 



This mantra is from a sukta addressed to Brihaspati, hereat Rishi Ayasya 
makes Brihaspati denote Surya. 

Many amongst us have tried to find out and identify the cause or 
the motive that induces or justifies a belief, or an act, or a premise, by 
direct and indirect examination of the results or effects, and even by 
debating the fine and finer aspects involved. But so far no one has 
found the reason for that inducement or justification which is abso¬ 
lutely independent of experience, the experience associated with 
Space, Time and Causality. We have not yet been able to eliminate 
Time from the sequence of events, from their cause and from their 
course. Had we found the way to eliminate Time and viewed the rest 
dispassionately then the questions such as, why does one look at 
things differently, why does one understand differently and why 
does one act or react differently after feeling differently, would have 
long ago ceased pestering us but which they still do because of the 
mind which is limited by its inability to simultaneously comprehend 
the subject and the object although their works and worth are known. 
The mind which is unable to make the Atman the object of its 
knowledge is the only one that comprehends the Atman. Gaudapada 
in his Karika on the Mandukya Upanishad tells us (1.6)- 

WIQ: Wfafcl I 



that it is a well-established fact that origination belongs to all 
entities that have existence; Prana creates all objects, Purusha 
creates separately the rays of Consciousness. These rays are the 
modes of intelligence of Purusha who is by nature Consciousness. 
Creation is the very nature of Brahman who had in the causal state 
found itself to be alone. 

Yama tells Naciketa (Katha Upanishad 2.1.11)- 
% HHliRH iTFTFT I 

that the knowledge of unity is to be attained through the mind, the 
mind alone can detect the homogenity of Brahman as identical with 
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the Atman; and that then having become rid of ignorance that 
presents diversity, the mind also detects that there is no diversity 
whatsoever in Brahman. This means that Brahman is identical with the 
inner self there being nothing else really existing. Rishi Krishnah 
of the Rig Veda (1 0.44.11) tells us- 

trfttng M^I^THWK&HKyi'Ml: I 
TOTT^rT TTS-WT ^1: MT TTfe^TT crffct: fTHTH I I 

that Brahman which is Prana pervades everywhere and covers us, 
protecting us from evil and harm; Brahman is the friendly 
controller of our senses and our inner instrument which confers 
bodily strength and all other powers, as the Atman residing within 
us. Knowledge, with which the mind deals, is Agni, Prana is Agni, 
Brahman is Agni, this the Rishis of the Rig Veda teach. The Rishis 
praise Agni again and again in various ways. Rishi Urukhya 
Amahiyavah praises Agni thus (Rig Veda 10.118.3)- 

TT 3TT|rfr fa falT I 

i 

Fed with fuel and praised through captivating chanting of the 
mantras the bright fire that is lit and installed is offered Ghrita 
before making any offerings to the other gods. And, Rishi Labaindra 
(Rig Veda 1 0.1 1 9.1 3) tells us- 

TTfT ^oAjoll^H: I 

that the Paramatman assuming the form of Fire carries the 
oblations to the devatas. 

We continue to enquire, search, speculate, formulate, express 
and exchange information and views through speech. Speech is 
supported by the mind which enables us to think, learn, understand, 
plan and anticipate, accept or reject conclusions. Speech and the 
mind together form a very formidable pair, it is their union that is 
said to have brought forth the creation of all things that exist and 
constitute the whole universe of objects. Speech is Shakti i.e. power 
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or strength, and it is Prakrti which it also defines and describes. It 
is owing to speech that one communicates and knows Savitri to be 
Gayatri. Rishi Gotama (Rig Veda 1.93.9) tells us- 

3^'ll oil HI ^RcT Pk: I 

I I 

that they of the same voice (i.e. those who together in one voice 
chant the mantras) who equally share and experience their own 
efforts and the results of the rites and the yagna they easily attain 
Agni and Vayu as the learned possessors of excellent divine 
qualities, and who are well-served through utterance and hearing 
of good speech. Sound is verily speech which serves as the light 
when the Sun, the Moon and the Fire have set. Yajnavalkya tells 
Janaka that even when one’s own hand is not clearly visible in the 
dark if a sound is uttered one manages to go there (works at that 
place and returns); it is only when Speech has stopped (functioning) 
that the Atman serves as the light of man (Brhadaranyaka 
Upanishad 4.3.6). Therefore, in The Vakyapadiya (1.125) Bharthari 
states that Prakash (UcKWl), the Divine Light of all lights, would 
never have been revealed but for the eternal form of speech which 
is the meaning hidden in the sounds. Normally man does not stop 
listening to sounds and does not cease extracting the meaning 
contained in those sounds. Man hears sounds even when he sleeps, 
he hears sounds when he dreams because in his dreams he re-calls 
the various experiences of his while he was awake and when his 
mind stood activated by desires and expectations, and by the 
memories of his past actions. He understands the meanings of the 
sounds heard in his dreams, and as it factually is when he hears his 
name being called out then he knows that his knowledge is distinct. 
The sage of the Taittiriya Upanishad (1.4.1) prays-“The word, Aum, 
that is the most exalted in the Vedas, that pervades all worlds and 
that emerged from the immortal Vedas as their quintessence, may 
he, Aum, that is Indra, the supreme Lord, gratify me with 
intelligence. May I be the receptacle of immortality. May my body 
be fit. May my tongue be unsurpassingly sweet. May I hear much 
through my ears. You are the sheath of Brahman. You are covered 
by worldly wisdom. Protect what I have (so far) heard.” The phrase- 
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Protect what I have heard, means-1 must not forget what I have 
acquired (learnt) through hearing and thus gained the path 
leading to the knowledge of the Atman. One gathers wisdom when 
one listens to others who speak, and one becomes learned when 
one understands the words uttered by the wise who also teach; one 
learns more by listening to the spoken words. Rishi Devashrava 
Yamayanah (Rig Veda 10.17.7) states that the 

enlightened performers of the yagnas work towards gaining of the 
heavenly speech. 

The syllable Aum comprises of three sounds or Matras viz 3tT 
(A), T (U), and ^(M), which three represent creation, preservation 
and dissolution, and these matras also represent the whole 
phenomenon of sound production. The Yogin say that through 
meditation one may hear this word, AUM, vibrating throughout 
the universe and this is the word which expresses Ishwara-rlW 
W: (Yoga Sutra 1.27), and whose matras represent the three states 
of consciousness. But then, these three matras of the word AUM 
are there owing to the inherence of speech in AUM. VakC^raj) means 
speech. On the same ground because it is constituted by twenty- 
four sound syllables Gayatri metre is also Vak i.e. speech. When a 
variety of sound syllables are bound together in a particular 
pattern, sequence or arrangement whose combined utterance 
represents or signifies a particular thing or thought then that 
combination whether small in size or not is called (Shabda) or 
word. There is no knowledge which is not accompanied by Shabda 
which protects the message or meaning it contains and conveys 
and thereby acts as a means to the gain of knowledge. The origin 
etc; of the language, the script and the alphabet in use during the 
pre-Vedic and the Vedic period is not exactly known except for the 
fact that the Vedic people were conversant with the art of writing 
for they regularly used a script and an alphabet long and very long 
ago much before the time of Gautam Buddha who was certainly 
taught to read and write at a tender age. Vishnugupta (also known 
as Kautaliya and Chanakya) who was responsible for the fall of the 
Nanda dynasty and founding of the Mauryan rule insists-^rl-cfldcbMf 
IdlMWtsAlH that a mastery over script and numbers should 
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be acquired; he also states that the able man of letters is he who 
can quickly read and properly (neatly and without spelling 
mistake) write. The Vedic people could have used an earlier form of 
Brahmi script which suited an alphabet and a language having an 
advanced grammar and an expanding vocabulary. The Rishis of 
the Rig Veda (9.33.5) refer to Brahmi-Vak i.e. to the 

Brahmi-script, a fact which finds a mention also in the Mahabharata 
and the Matsya Purana both in the portion narrating the story of 
Yayati and Devayani. A language, a script, an alphabet and a 
grammar are products of a high level of intelligence and 
intellectual development, and so is pronunciation; comprehension 
of the meaning of a word or even a letter, is dependent on its proper 
pronunciation. 

A mantra of the Rig Veda (9.62.1) credited to Rishi Jamadagni 
Bhargavah which reads- 

TJTf 3^ilfiKe|R<H: MfaslHIVel: | 
f^s^i^RTTfr^FTT I I 

meaning, “He, the active ruler and leader of men (by his power) 
produces (makes available) for his sincere and faithful followers 
useful objects of dual qualities”, has also been interpreted as the 
statement that the Creator created the gods or devatas by merely 
thinking of the word “ete” COcT); He created men and others by the 
word “asrgram" (airjtm); by the word “indivah” ($P<^0 he created 
manes; by the word (frlT: nlcMH) “tirahpavitram” he created the 
planets, by the word “asvah” (3tT^:) the hymns and by the word 
“abhisaubhaga” (Trf^fhrrTT) all other beings. Such is the creative 
power of the words whose mere utterance immediately projects 
through and in the mind the objects or the meaning they signify; 
this the learned people fully understand. Sanat Kumara tells Narada- 
“All this is but name, meditate on name”, The name 

is the word which has to be uttered i.e. spoken, therefore, Narada 
is immediately told c||Jc||eMrH) qpqi f^TFrafrT..... that Speech 
is verily greater than name; it is speech indeed that makes known 

the Rig Veda.But then, without the aid of the power of thinking 

170 



possessed by the mind, speech cannot be impelled to that which is 
to be spoken, there cannot be any projection in the mind of the 
images of objects, actions and thoughts denoted by the spoken 
words. Therefore, Sanat Kumara tells Narada that the mind is 
greater than speech and name (Chandogya Upanishad 7.1.4, 7.2.1 
and 7.B.1). However, the fact remains that the mind becomes 
easily led by even ordinary impressions, gets afflicted and creates 
doubts, misgivings and fears. It also takes a long time to 
understand the mind and far more time and effort to steady it. No 
doubt the power of the mind surpasses the power of the senses 
which it controls but even when one has learnt to steady the mind it 
is not possible to stop the mind from projecting the world, which is 
why Rishi Gotamah Rahugana (Rig Veda 1.75.3) in a prayer asks 
Agni- 


7FFT vdlfa^HHW^ cfif I 

cfilT'fcftMslfa 1W: I I 

“0 Agni ! who amongst us knows for certain; who knows fully 
about all that which you have gifted to us; (and) who has realised 
that you indeed are the protector and the ultimate refuge (Pray 
do tell me).” 

We know that the mind which is one in each individual has to be 
revived, taught or conditioned over and over again in each 
succeeding birth. The questions that already stand answered 
quietly re-surface, the confusion which had long been removed 
returns afresh though wanting to be removed once more. Without 
its revival and re-conditioning the mind can not know the obvious 
and grasp the essential. Why is the mental block re-installed prior 
to each re-birth ? Why is the Jivatman which is the same in each 
birth and who is not liberated even though striving to become 
liberated destined or made to suffer the same pains all over again 
in each birth ? Why is the Jivatman made to ask again and again- 
4^4: tell me what is decidedly good ? (Bhagvad 

Gita 2.7). 

The questions posed by Rishi Gotamah Rahugana are indeed 
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simple and straight-forward; they are not an emotional outburst 
for they express a particular level of experience and are therefore 
of much practical importance, they probe the very depths of faith 
and perception. There is no sarcasm, no criticism and no reflection 
of despondency meant to be conveyed to others through these 
questions for such like questions are bound to arise spontaneously 
in the mind of all those individuals who exercise their intellect as a 
reliable tool to understand that which is not easy to understand 
and which compels one to ask as to why does one breathe, see, 
hear, smell, taste, talk, feel, expect, long, anticipate, hate or fear. 
As though relying on some unseen principle people continue to 
entertain hope and sustain their will to live and survive. They 
continue to ask as to why when Brahman is neither we still continue 
to persist visualising Brahman in its two known forms ? Why is 
there not one approach only for attaining the knowledge of the 
Atman ? Why is there still so much doubt expressed as to what 
becomes of one after death ? How long will the fire of speech 
continue to burn, when there will come to spread anew a dense and 
dark silence every-where as before ? Once having already said that 
the desireless one who was mortal becomes immortal and attains 
Brahman in this body only, what compelled Yajnavalkya to tell 
Janaka that (death strikes that immortal too and) the Self becomes 
disembodied ? Was it necessary to shut-up Gargi, who was 
interested in the problem of immanence, with a reprimand ? Why 
does the Smrti say that one should give up the body through 
renunciation ? Having taken birth why does one struggle merely to 
survive and then die ? The mind thrives on queries because 
questions are the food for thought and the Rishis of the Rig Veda 
(9.5.8)- 


irrmf wtftrt Trrwrter 



: | | 


speak about three kinds of Thought viz Bharati, which deals with 
the understanding of the most subtle, unchangeable, formless and 
eternal Paramatman; Saraswati, which deals with the means and 
gain of knowledge leading to the knowledge of the Atman, and I la, 
which deals with the entire range of existence as revealed by the 
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light of knowledge. These Thoughts are meant to prepare the seeker 
of Truth who is participating in the yagna of knowledge overseen 
by the Paramatman who protects this ancient ritual so that the 
performers of rites realise Him as the soul of all yagnas, as the sole 
inspirer, impellerand purifier of the mind (Rig Veda 9.6.8)- 

3TR*TT TtpT *4^) l v l: Wrf TTtT: I 

yn fr gild cbictinj i 

Again said, the mind of all conscious beings thrives on queries. 
It is owing to the constant reverberations induced by questions 
rising from within as an outcome of perception that inquisitiveness 
which is the urge to know, is kept alive and active, and which makes 
the learned and the not-so-learned to debate in their attempts to 
find a common ground to stand. It is owing to the constant 
reverberations induced by such questions riding the wind of change 
almost unchallenged that the flame of the lighted fire does not stay 
still but flutters and flickers now and then changing its shape, size 
and colour, and even its brightness as it alters the direction 
towards which it tends to lean. It is owing to these reverberations 
and unable as yet to realise our true nature that we are compelled 
to identify ourselves with certain objects, thoughts, emotions and 
even events if only to reassure ourselves of our presence as 
separate entities thereby subjecting ourselves to un-necessary and 
meaningless gradations. Of course, this sense of separateness is 
due to ignorance and is wholly illusionary in character. The 
realisation of one's true nature altogether destroys the delusion of 
separateness and one comes to know that it is he who is the maker 
of things and the impeller of actions and no one else. Standing 
alone atop the highest spiritual attainment he does not look down 
with the sense of satisfaction. There being no perception of duality, 
with the person realising “I am this” then desiring what and for 
whose sake will he suffer in the wake of this body, where will then 
be the compelling identification of separateness haunting the mind. 
Having tasted the finest essence of truth and reality the man of 
realisation requires no more identifications, he needs no further 
indulgence in the fruitless exercise of comparison, forthen he is not 
elated, does not hate or grieve or desire, he has given up good and 
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evil (Bhagvad Gita 1 2.1 7). A Rishi of the Rig Veda (9.1 1 0.6) prays 
thus- 


3TT^f cfc f%nq^nTHRT 3TR^T f^cEJT 3T«FPSfrT I 

■^TTT'^cT: Tff^tTT «tyfcl I I 

“0 the most adorable one ! There are many (amongst us) who 
have realised Thee through their knowledge. Thou art praise¬ 
worthy, the learned people look at Thee as the divine Sun 
shining and spreading its magnificent and benevolent rays 
everywhere and all the time." 

In this mantra the Rishi eulogises Brahma-vidya, gaining and 
practicing which vidya many mortals have become immortals. 

In his erudite commentary on the Yoga Sutras of Patanjali, 
Vyasa mentions the five stages of the mind, which stages are 

(infatuated), f^PTT (distracted), fgf?(P<T (occasion¬ 
ally steady), tfcbiy (one-pointed) and (restrained), 

to which Patanjali draws our attention when he defines Yoga as the 
arresting of the different stages of the mind-# r %TT^frTfTffsr: (Yoga 
Sutra 1.2). But then, which ever be the state of the mind current at 
any given moment of time, all stages of the mind and all mental 
modes are invariably attended by pleasure or pain or delusion. 
Patanjali and his followers regard Yoga to be the complete 
suppression of all mental modes, the absorbtive concentration which 
can be regarded as the universal attribute of the mind. The art of 
Yoga is the art of mental discipline needed for mental concentra¬ 
tion. A true aspirant attains concentration through faith, energy 
or strength, recollectedness, absorption and illumination (Yoga Sutra 
1.20). Faith is the key, it is the first step. Faith has to be inculcated, 
it has to be allowed to develop unhindered and this is to be done by 
the regular study of the scriptures as taught by one’s Guru. Faith is 
based on Pramanas and it depends on belief. It produces energy 
and strength and increases through personal experience. It is not 
rigid and unyielding but provisional because it is open to doubt and 
reason. If faith is rigid it cannot be faith. Sacrifices etc; done with¬ 
out faith are meaningless for then they are mere motions yielding 
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no results, this we are told repeatedly. A pure mind filled with noble 
thoughts has in its aim only noble ends. It does not take long for any 
mind to become influenced, thus it is often seen that the very 
sight of the sacrificial fires accepting oblations poured into them 
does not fail to generate and consolidate faith even in those very 
many who are simply the on-lookers. The Smrti states that 
spiritual practice without faith does not produce the desired results 
or effects. Sadananda has defined Shraddha as faith in the truth of 
Vedanta as taught by one’s Guru. Shraddha alongwith Sama, Dama, 
Samadhana, Uparati and Titiksa is one of the six treasures which 
are means to the attainment of knowledge. It provides the foot¬ 
hold in our climb to the understanding of the relationship between 
difference and non-difference existing as between light and its bright 
source. A blind man who cannot see does not see that which others 
can see, the same holds true for those who are kept blind-folded 
and those who do not wish to see; these three types can not appre¬ 
ciate the difference between sight and the act of seeing and the 
non-difference between the seer and the seen; they can not develop 
any faith in the truth told through the scriptures, they undergo 
diversity owing to contact with various conditioning factors. 

The sage of the Brahmopanishad states- 

^8TT W W rTc*T5rfirfcI STTT^ 

that the enlightened ones wear Brahman as the second thread. The 
word 3TSTTtf means undecaying, unpayable and all-pervading. Here, 
it denotes Brahman who can be spoken about as such. But, how can 
Brahman be worn as a thread ? The answer is,- by keeping the 
mind in constant contemplation fixed on Brahman. This thread or 
sutra constitutes the Supreme state from which without reaching it 
speech falls back with the mind because there is nothing beyond 
that, it being the All. The mind is that which wills the creating of 
many varying forms, and speech is that which by giving names to 
those forms provides them an identity and a meaning; whereas an 
idea belongs to the mind, the word belongs to speech; without the 
word an idea does not become known. Thus, words and ideas are 
inseparable companions, therefore Rishi Shraddha Kamayani (Rig 
Veda 1 0.1 51.2) states- 
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fSFT snt ^rT: f9FT f^TW: I 
fsnr ^fr^nr *r ‘3f^f frfsr 11 


“0 Faith ! Be the favourite (or beloved) of all those who choose 
to give, be the favourite of those who intend to give, and also 
be the favourite of the pleasure-seekers and the practioners of 
austerities (alike). Do make my words acceptable to all.” 

This prayer is a request by which an assurance is sought from 
Shraddha who is here the devata to whom this hymn is addressed. 
The assurance is sought because faith is open to doubt and reason, 
and does not develop in the absence of experience, and it is owing 
to faith that the otherwise directionless entities such as the inner 
and the outer organs of the body work i.e. perform their assigned 
functions. Through this mantra the Rishi tells us that items 
which constitute experience are names and forms connected with 
certain properties and functions that are neither part of nor 
representative of real existence; they are mere illusions. In 
actuality there are no givers, there are none intending or waiting 
to give, there are also no pleasure-seekers nor those who shun all 
pleasure and practice austerities only; all these are mere words 
containing some meanings meant to identify one or more notions 
as connected with certain things set apart by the mind as many 
products of ignorance. What is meant to be explained here is that 
there has got to be a mutuality and a parity between the speaker 
and the one whom he addresses in respect of the thing spoken about 
and the choice of words, in case there is no such amity and 
connection then the meaning of the words uttered cannot be totally 
grasped at one go by the listeners. Therefore, there has arisen the 
need to seek the assistance of Faith for making these words 
acceptable to all, that there be no self-contradiction or defect 
clinging to the expressed point of view. 

Agni is the presiding deity of Speech and like Agni, Speech too 
has a limited role to play. Speech has to be stopped in order to gain 
the experience of the Atman, so as to gain the intuitive experience 
of the sole Reality. Speech has to be sacrificed. When Rishi Kashyap 
(Rig Veda 9.64.2 5) states- 
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<cf WR f^#STrf WTT WErftwfrr I 
'H 'M u f’H ^ I I 


that the all-purifying, adorable and self-effulgent Parmatman 
prefers speech rich in knowledge and thought and duly adorned 
with glory, he is not talking about the spoken words but the silent 
words of the mind in deep contemplation. No wonder, Rishi 
Vaikhanasa (Rig Veda 9.66.12) tells us- 


3T5ST 

^PlHI I I 


' ^ iRQ: I 


that all words of the Vedas originate from the Paramatman who is 
their only source, only to return to Him as words spoken by the 
seekers of Truth describing His glory (and inviting His grace). As is 
known, having already given up the seven Upper Spheres viz Bhuh, 
Bhuvah, Svah, Mahah, Tapah, and Satya (which are all associated 
with speech) and also the seven Lower Spheres viz Atala, Patala, 
Vitala, Sutala, Rasatala, Telatala and Mahatala (which are the seven 
worlds), together with the whole universe there remains no 
requirement for words to be spoken, for there can then be no 
occasion to communicate through speech, for there can be none to 
revive within the ever-alive, the Immortal. Having renounced all 
that which ordinarily exists, the renouncer has also to renounce 
even the fires that lead to the different spheres by committing those 
very fires to the Vaishvanara-fire and also consign the sacred 
Gayatri Mantra to the fire that is in his speech. In other words, the 
renouncer has to give up all such fires that had once engaged him 
and give himself wholly to meditation without the aid of fire and 
also speech, the former connected with the eye and the latter 
connected with the ear. The knower of Brahman has no need for 
these accessories because over him who has transcended all 
desires the Devatas, the Rishis and the Pitras (who are objects of 
Vedic sacrificial worship) have no control. The knower of Brahman 
attains peace knowing the partaker of the sacrifices and penances; 
his mind no more remains agitated for then he hears no sounds 
coming from without and only sees himself as Him, the ever-serene 
Self pervading the infinite emptiness bathed in His own glow and 
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glory. Krishna tells Arjuna (Bhagvad Gita 1 8.54-55) that established 
in identity with Brahman and cheerful in mind the no longer 

grieves nor craves for anything."Being non-different (THT: 
he attains supreme devotion to Me (Narayana) and through that 
devotion comes to Me in reality and knowing Me in essence 
immediately enters into My being (which is the formless state of 
Truth, Consciousness and Bliss)”. He then tells Arjuna (1 8.62)- 


fftra' ?RTjf Tf^Tf^T TTTTrT I 
dd-WKIdlH !)llPd TSTFT ^TT^^TcrtT I I 


to take shelter in Him alone, with all his being; by His grace alone 
will he attain supreme peace and eternal state. Vide Badarayana 
who states (Brahma Sutra 4.4.1 )- 





having reached the highest light, the Self becomes manifest in its 
own real nature i.e. just as it really is sans any other quality or 
attribute. The liberated Atman is inseparable from Brahman- 
^bd(di^(4.4.4). 

Rishi Kavi Bhargavah of the Rig Veda (9.75.1) reiterates- 

3}f$T gcir) ■cldlt^dl dlHlfd I 

3TT TR^T 1ST I I 


that the all-seeing all-knowing Paramatman pervading it impels 
this world of variety into action. He is very big and great who 
entering it even envelops the Sun from all sides. He is benevolent 
and caring, who purifies every one and every thing. He is possessed 
of many many indestructible qualities and owing to plenitude 
increases His own greatness. The Rishi continues singing in praise 
of the Lord of all Creation thus,- 

fafT W TTST ■firtf wm tjjrrfsM 3TFTT 3^T«T: I 
^STTfcT TT5T: cpfcprfsT TTTR f^: I I 
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that in order to illuminate the entire world (with light) the 
Paramatman assumes the third name or quality-f^: ■gtfct TR 

3tfljc^.TTfrr. Hereat, the Rishi is referring to the third subtle 
manifestation following the Mind and the Speech, that of Light, 
because of which manifestation the self-effulgent Paramatman or 
Brahman is the sole illuminator of the world and the source of light for 
all shining objects. He is the Truth and true speech, the purifier and 
the overseer of all noble deeds, no one illuminates Him who 
illuminates all else by His own light. 

The light which illuminates the world is the light of Brahman, it 
is the light of the Atman which continues to show the way i.e. 
confer knowledge, even when all other lights have set, it is the same 
light, the Supreme light, that shines within all beings in the form of 
consciousness and knowledge; these three combine to create the 
sense of awareness of being and existence and therefore of need, 
application, growth, progress and competition. Therefore, Rishi 
Pavitra Angirasa of the Rig Veda (9.67.2S) prays to the purifying 
Agni thus- 

TTct MPdxWrywHH icIdtH-MJ I I 

Wf 1 1 

Hereat the Rishi addresses Agni as the embodiment of knowledge. 
He asks Agni to purify him and all others with his various purifying 
lights which are of Brahman and within Agni. The light or lights of 
Brahman referred to in this prayer, this the knowers of Brahman 
know to be the light of knowledge which is also seen in the Sun and 
other luminaries, and in the eyes of all conscious beings. The status 
engendered in Brahman is Brahmi won after renouncing all works 
and in which regard it has been said-TTSfT sTTFf irsrfrr: fRpnfcI 

that attaining it none gets deluded any more, and one gains super¬ 
consciousness in Brahman, frsrfrT: is the state of stable 
existence of Brahman and thus free from egoism, sense of 
possession, attachment, longing and desires, and who does not give 
way to infatuation and has become the enjoyer of eternal bliss. The 
enjoyment of eternal bliss is the enjoyment of happiness one gains 
after finding the final refuge in Him who is the sole source of all. In 
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a hymn addressed to Soma, Rishi Sikta Nivavari (Rig Veda 9.86.1 5) 
states- 


TTt 3T?3T fcT?T hR? *i4 # 3TFT STPT I 

'TTR 3#T TT ^TTfrT IFRTrT: I I 

that to those who seek refuge in Him, the Paramatman confers 
happiness, they know His nature to be their own, knowing which 
they attain the exalted status of the Sole Reality spread throughout 
the universe pervading the subtlest of the subtle. By this statement 
the Rishi highlights the futility of happiness derived from the 
possession of desired objects or fulfilment of specific desires, which 
happiness is momentary, exciting, localised, individualistic and 
ceases to be when its source or cause is removed. In general, 
human life is joyless and it is transient, dlcKlMM, even the 

wise and the devout cannot avoid this experience which can only be 
transcended by knowing one’s own true nature and by becoming 
one with the one who is the cause of everything and whose work is 
this universe (Kausitaki Upanishad 4.19). 

A Rishi of the Rig Veda (9.66.5) stating thus- 

TfcT Vkbl'HI 3T^ft fa I 

Mfcixi tttr srmf^T: 11 

calls Soma the ever glowing one, the epithet used with regard to 
Agni, Aditya and Brahman, who is ever kept purified by his own 
divine powers and who spreads its powerful light throughout the 
heavens far and wide. In the same sukta he also states that the 
Paramatman who is the creator of all fMH:, who is the illuminator 
of all directions, who is of the nature of Bliss W^TT:, and the purifier 
of all TJ4H:, is the one who resides in the inner-most recess of all 
beings so as to destroy their ignorance (Rig Veda 9.66.28)- 

■g-gcJFTf^T^TT: xrf^rq^Toq^l 
W I I 
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after telling us (Rig Veda 9.66.25)- 


WTHFT 3T^8TrT I 

Tsftn 3TF^nr^ftf%T^r: 11 

that when the material darkness is dispelled by the powerful light 
emanating from the divine source, coinciding therewith is also the 
destruction of the darkness of the mind (which darkness is 
ignorance), then that light (the bright divine source) i.e. Brahman, 
is seen which delivers the yogis beyond all (imaginable) folds 
(barriers) of existence, which existence with reference to the body 
is gross but is subtle with reference to the mind. This means that 
once everything is seen bathed in the light of the Divine, which light 
is Truth, the delusory identification in the individual ceases to be, 
all mental agitations cease and there are no thoughts generated in 
the mind. Gaudapada (Mandukya Karika 3.31-48) explains that all 
that there is, is perceived by the mind; when the mind ceases to be 
(stops thinking) duality is not perceived; the mind ceases to think 
as a consequence of the realisation of the Truth that it is the Self, it 
becomes a non-perceiver; Truth is known through knowledge and 
both are birthless; the mind that does not lose itself when under 
control becomes the fearless Brahman possessed of the light of 
Consciousness; then all mentation (I^MI) stops. Gaudapada calls 
the moment of the direct apprehension of the Paramatman (whose 
presence is known through the mind) the state of the highest 
Samadhi in which all talk is at an end, all anxiety is at an end. Then 
the Atman shines forth in its own pristine glory. It is to the 
ignorant that the ever-luminous Brahman appears to be hidden but 
the knowers of Brahman see Brahman everywhere, outside and 
within. 

The Sage of the Brhadaranyaka Upanishad (2.3.4-5) tells us 
that the essence of that which is gross, mortal, limited and defined 
is the eye for it is the essence of the defined i.e. essence of the three 
gross elements of the body, which statement confirms the fact that 
the mental mode associated with comparison is connected with the 
eye which perceives the spatial dimensions as also distances, 
directions, colours and shades, motion, speed and velocity, etc. It is 
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this particular mental mode associated with comparison which gives 
rise to duality and multiplicity i.e. to separateness. The essence of 
that which is subtle, immortal, unlimited, unchanging and 
undefined is the unseeable being who is in the right eye for this is 
the essence of the undefined i.e. essence of the two subtle elements 
in the body. The eye is the Sun who is also the eye of the whole 
world and therefore, it is the Witness and the Supervisor. The gross 
elements are the earth, water and fire. The subtle elements are air 
and ether. The defined is the Sun but the undefined is that which 
moves within the Sun. In this context Sankara explains that in the 
embryo it is the eyes that are first formed and the eyes possess 
lustre, that lustre is the undefined. In this manner we are told about 
the divisions known as the gross and the subtle called the Truth 
which are the limiting adjuncts of Brahman who is known to be the 
means and the source of intelligence and the purifier of all senses, 
just as Ishwara is known as the creator, the nourisher, the 
protector and the illuminator of the whole world (Rig Veda 1 0.26.4)- 

ho] ^11 TTTSFT 1=) y I v 11 I 

Hereat the phrase used by the Rishis means,-“Know Him to 

be” or “Know Him as” that entity which is definite, which is certain 
and which cannot be doubted. In a following mantra (Rig Veda 
1 0.26.6) which reads- 

3TT&fl'>lHlvil'yi: trfrT: ^TcH^TI 

e||'H)cn4|’UeJ)'iini I 

the Rishis tell us that the Paramatman is the nourishing lord of all 
fine oblations poured into the sacrificial fire, of the entire Prakrti 
endowed with Sattva guna, and they tells us of thejiva blessed with 
consciousness and knowledge, just like the cleaner who cleans the 
clothes made of wool (which are otherwise difficult to clean) the 
Paramatman cleanses the body (which is worn by the Atman). 

In a very beautifully worded hymn composed in Jagati metre 
Rishi Vasurbhardvaja (Rig Veda 9.80.1) extolling the greatness of 
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the Paramatman or Brahman has this to state- 


FTRFI STTTT WfT T5T8TTT ^T^ff f^PFrf? I 

T^TT f^TcT ^ flcHlPl fer^: I I 

that the blissful nature of the Paramatman purifies His devotees, 
the learned ones are purified by the truth revealed by Him through 
the scriptures, the singers of the chants are purified by the words 
of the mantras sung by them; as do the heavens resound with the 
words of the mantras chanted at the yagnas so do the wise men of 
letters (and noble deeds) spread the words describing His 
magnificence. Here, the Rishi talks of Sabda-Brahman whose 
embodiment are the Vedas through which texts Brahman becomes 
firstly known as covered by the glow or dazzle of Prakrti or Maya 
or Avidya, -3idl£d ifl'fHMl fntfrr tw(Rig Veda 9.80.2) and which 
particular cover man alone is capable of removing-^T: trezpff 

uraf^T: 'grT: (Rig Veda 9.80.4). That man alone is capable of 
removing the cover of ignorance is because of his ability to think 
and develop the ideas he weaves in his mind, his ability to conduct 
introspective and retrospective surveys and examinations, his 
ability to think in abstract terms, extract meanings from the 
otherwise incoherents, his intuitiveness and the ability to draw a 
line between empirical reality and transcendental ideality; in short, 
man is able to remove that cover because of his ability to generate 
and classify various levels of intellectual experiences (Chandogya 
Upanishad 7.5.1, Maitri Upanishad 6.B0). Moreover, man alone 
possesses the ability to speak and communicate through speech 
(language) because of which he has also fine tuned the technique 
employed to regulate and record speech. 

Education which is the process of learning leading to 
acquisition and gain of knowledge is entirely based on speech and 
on the willingness and receptivity of one’s mind. Rishi Nabhanedistho 
Manavah (Rig Veda 10.61.25) prays- 



ffjT: TWtTJT: I I 
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to the brilliant teachers and instructors to make available to their 
pupils and seekers after Truth that all-fulfilling, well-known and 
ancient purposeful, fine, rich and eternal voice to be heard (filling 
them with knowledge) once the Paramatman that excellent source 
of knowledge accepts our prayers seeking amity between the two 
and increase of strength and power in both. The knowledge of the 
blissful nature of the Paramatman, the revelation of the existence 
of Brahman through the scriptures, and the validity of the words of 
the mantras chanted at the yagnas cannot to known and 
appreciated unless the Vidya pertaining thereto stands adequately 
mastered. Patanjali states (Yoga Sutra 2.44)- 

I I 

that as the result of study (of the scriptures) one obtains the vision 
of that aspect of the Paramatman which one has chosen to 
worship. The study of the scriptures is acquisition of Vidya. There 
are four steps which make a Vidya useful, which steps are, 1) 
acquisition of knowledge from a teacher, 2) studying what has been 
taught, 3) teaching what has been learnt, and 4) applying that 
vidya. Through concerted study of the scriptures as taught by the 
teacher one reaches the Supreme sphere of the Sabda-Brahman, 
which sphere is the world of the Rishis who are the knowers and 
expressors of the real Truth and have transcended all limitations 
of individuality, thoughts and opinions; this is beautifully illustrated 
by a Rishi (Rig Veda 9.6.7) in the following mantra- 

^jt TO TJfT: I 

M'Ml I 

where one ^ stands for the Paramatman and the other ^ of the 
phrase stands for the seeker of knowledge and of Truth. 

And, in a subsequent sukta he also states (Rig Veda 9.1 8.7)- 

TT Vj^Ml cbe'iyitcu 

3rfrr 11 


that the Paramatman (whom the words cannot describe and 
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define) speaks to us through words of the Vedas. The scriptures tell 
us that Pranava is the Sabda-Brahman and the Sun also stands for 
Sabda-Brahman or the principle that is active in creation. There¬ 
fore, the Sun is also called the door of the world. No doubt, the Self 
or Atman is required to be known and should be known because it is 
dearer than everything else and is inner most, but confusion 
prevails as to how it can be known to the exclusion of everything 
else; how can the seeker after Truth differentiate it from untruth 
and be able to say-1 am Brahman, I was Manu and the Sun. In a 
hymn addressed to Soma, Rishi Venobhargavah (Rig Veda 9.85.1) 
states- 


T Tft 1Jc1T>mi4|c<i TT3tTT^TTTT TfFI 
TTT TTpcq WfT ^iPcHI ^PTTTcRT I I 

that the Karma-yogin who are participating in the yagna ought not 
to take benefit of those who are unable to differentiate between 
truth and untruth (and thus are unable to benefit from what they 
already know and what has been taught to them). The real nature 
of Existence is Truth which is why the sage of the Brhadaranyaka 
Upanishad gives us the secret name of Brahman as the Truth of all 
truths-WrilHI Wrilfqlrl. Prana is Truth but Brahman is the truth of 
Prana. This understanding of Truth is to be imbibed i.e. received 
into the mind by the seeker of Truth. The Vedas are rendered fruit¬ 
ful by Prana because the Vedas are applied to a subject that has 
been thought over by the mind, and also the Vedas are speech (of 
the Paramatman), they are the embodiment of speech which tells 
us about Truth as Truth verily is, and are meant to be attentively 
heard. The labourious conveyor of the wisdom of the Vedas knows 
how difficult it is to understand and assimilate the meaning of the 
words of the Vedas (Rig Veda 1 0.61.1 )- 

Here the word Brahman stands for that knowledge and for the 
wisdom of the Vedas. Though man knows about Truth but he does 
not know that he knows about Truth. The Vedas (including their 
auxiliary texts) are like so many mirrors confronting their perusers 
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which show to the viewers again and again what they already know, 
these texts reveal to them their own real nature who find them¬ 
selves openly reflected in the words of the Vedas. 

During the day-hours the brilliance of the Sun fills the sky 
obscuring everything else that is there in the heavens but when 
comes the night there are seen shining against its inky black 
darkness numerous far-away situated stars and also the nearby 
Moon. This is the case where light not only dispels darkness but 
also conceals darkness alongwith all other objects that the eyes 
can perceive. The Rishis of the Vedas knew the night as the most 
ancient keeper of secrets, they knew knowledge to be always 
covered by ignorance and they also knew ignorance to be in the 
likeness of a dazzling bright golden vessel and also to be in the 
likeness of the densest of darkness. To them the day and night and 
the play of light were external causes and not effects. The 
days bathed in light were meant for actions, and the nights devoid 
of the light of the Sun were meant for rest and reflection. They 
knew that amidst all these causes and effects was hidden the 
source of knowledge pertaining to their own existence, of its 
aims and constituents. Therefore, in the Rig Veda (1.188.4) Rishi 
Agastyomaitravarunih prays thus- 

yraft arfffrrTTrT ^cTup^uhj 

ilxIlRrMI (cHMST I | 

“Owing to which external cause the Sun and the numerous other 
luminaries or luminous objects are keen on shining ever so brightly, 
by their dazzle they also cover their ancient knowledge and the 
divine powers, may you and I also similarly shine seated in their 
midst.” Through the very meaningful words of this mantra the Rishi 
has said all that which is required to be told about Truth and its 
auspiciousness. The basic fact is that this world of manifestations 
is where we perceive all that which is perceivable, we assume all 
that which is assumable, we infer all that which is inferrable with¬ 
out any respite and without any sense of obligation or guilt. The 
Rishi aware of human fallibility and drawing our attention to it 
takes us all who are men given to actions and their resultants, who 
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are performers of rites, alongwith with him to the highest region 
which is certainly beyond this world of nature, attitude and 
confrontation and of emotions, desires and delusions. He knows 
that the yonder beyond which stretches infinitely is as deep as the 
inner world of the mind, a modification of the Antahakarana which 
actually differentiates. Having already experienced the real nature 
of Truth the Rishi wants us to reach out and grasp the very essence 
underlying these three worlds, he wants us to shine in the glory of 
that imperishable essence of all essences, which is the only reality, 
realising ourselves to be a part of that same essence-“Air has no 
body, light, cloud, lightening and thunder-these are bodiless; as 
these, having sprung up from that sky and having reached the 
supreme light (of the Sun), become established in their own forms; 
in this very way, this tranquil one becomes established in his own 
nature after rising up from this body and reaching the supreme 
light. He is the supreme person.” (Chandogya Upanishad 8. 
12.2-3), which means ignorance (the experience of body etc;) is 
eradicated by enlightenment. The sage of the Mundaka Upanishad 
(3.2.4) tells us- 

HUWItHI gIH^IHH T ^ W^TtTWT 

that the Atman cannot be realised by a person who has not led the 
severe life of spirituality, who has led a life of weakness and 
error; the sage also states that He (Brahman) shining every¬ 
thing shines accordingly by His effulgence all this shines diversely 
(2.2.1 0)-TT^T wm J-icjlMd f^rrfrT. Therefore, Badarayana too states- 
'rAiildc^fHl'rU (Brahma Sutra 1.3.40) that Light is Brahman. Rishi 
Agastyomaitravarunih seeks for all that eternal life of immeasur¬ 
able joy and serenity which consists in attaining the absolute 
likeness of Ishwara and in the enjoyment of the life of personal 
immortality. Stationed alongside the Sun and seated in the midst 
of all other luminous objects and shining as brightly we can no 
longer experience the rising and the setting of the Sun i.e. no longer 
have any experience of the body etc; we can then only experience 
the never-ending day free from all limitations of space and time. 
Our brightness will be the brightness of the Sun, vide Rishi 
Pratardana, 
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3TT •b’cl: •hIh TT^T: TTSTHT: I 


this all-fulfilling, purifying, excellent light flows from Him to His 
devotees as from a loving mother to her child (Rig Veda 9.96.24). 

Phenomenally we associate ourselves more with material dark¬ 
ness and material light and we unhesitatingly state that darkness 
exists because light exists as a thing that can be perceived. As the 
earth rotates on its axis we experience the comings and goings of 
the days and the nights; each morning we experience the light of 
the Sun piercing the thick folds of darkness of the night only to 
destroy it altogether; and we also experience the sunlight striking 
the earth and also casting short and long shadows owing to objects 
blocking its path. The correct understanding of the phenomenal is 
required to be gained in preparation to the gaining of true 
knowledge which is the knowledge of the self-effulgent Atman. The 
correct understanding of the play of light and shade provides an 
insight into the working of the mind of the understanding person 
who then comes to know what could never have been known and 
also that which could have been avoided, by this is meant the evils 
of untruth and ignorance continuing to survive in the ocean of light 
and which evils are the cause of delusion which is the cause of much 
pain and sufferings. 

The Sun is also known as , the possessor of Divine Light, 
who by its light lifts-up and inspires all living beings to act as well 
as learn from their own experiences, because of which all living 
beings are able to understand, think and formulate according to 
their individual perceptions. Therefore, it is owing to the Sun who is 
Agni and Prana that all living beings are endowed with intelligence 
and perception which are marks of awareness and of conscious¬ 
ness. The Sun who stands for Brahman is also called ycblVllrMl, the 
Atman that enlightens all living beings through knowledge, and it 
is meant to be known as such. But, the real or true nature of 
transcendental knowledge is extremely difficult to grasp; the 
difference in opinions regarding its real character has given rise to 
different schools of thought which schools have all tried their hand 
at reaching out to each other seeking a compromise between Karma 
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and Jnana. All schools have failed mainly because there cannot be 
a compromise between Avidya and Vidya which are contrary and 
lead to different ends. Whereas water completely douses fire, fire 
only manages to evaporate water without burning it. Water is the 
cover of food and water protects food. A single spark of fire is needed 
to rekindle the fire which stays hidden in the fire-wood which is fuel 
and food to fire, the fire-wood which is said to be covered with 
water. 

The sage of the Prasna Upanishad (4.3) tells us that it is the 
Five Fires of Prana that really keep awake in the City of the Nine 
Gates i.e. the body. Apana which is the inhaled breath resembles 
the Grahapatya-fire which is the source of extraction of the 
Ahavaniya-fire, the Sacrificial-fire extracted at the time of the 
Agnihotra sacrifice and is the Prana, the out-going or the exhaled 
breath; the former is the Pranayana and the latter is Prana, Prana 
is Ahavaniya. The inhalation of air and the exhalation of air done 
while breathing are the two oblations which are made by all living 
beings all the time so long as they live; Samana is the vital-function 
that strikes a balance between these two breaths or oblations. The 
mind is the sacrificer because as the chief among the senses etc; 
sets out for Brahman and the result of the sacrifice is Udhana. 
Pippalada explains that the organs of knowledge and the organs of 
action continue their sacrifices even during the sleep of man who 
thus knows Prana to be graded unlike the Atman who has no levels 
or grades and is single and indivisible. When the flow of Prana and 
Apana are regulated then both flow evenly through both nostrils 
and their flow is directed through Susumna when the breath be¬ 
comes subtle and gentle. During this state the unsteadiness and 
the restlessness of the mind disappears, The unagitated mind which 
is serene and peaceful then gets easily concentrated on the object 
of devotion and meditation. For achieving this state the flow of 
breaths through the nostrils is not meant to be suspended. The 
person who succeeds in controlling the breath, the senses, the mind 
and the intellect is ready to experience the knowledge of the Atman 
because he has also succeeded in conquering lust and anger. In the 
Bhagvad Gita (5.24) Krishna states- 
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that he who is happy within himself enjoyes within himself the 
delight of the Atman and even so is illumined by the inner light, 
such a yogi identified with Brahman attains Brahman who is all 
Peace. Hereat the word 3RT: denotes the Supreme Being who is after 
all the Ultimate Refuge. Moreover, The terms TTH:, SRTTTTTO: 
and TRFHjffrt: refer to the Supreme happiness, the Supreme delight 
and the Supreme Light of the Paramatman. Only to a poet does 
language reveal its beauty. However Rig Veda (and Atharva-veda) 
has always remained outside of Alamkara Sastra (because of the 
Vedic tradition) 

The language of the Rig Veda is no ordinary language because 
the meaning that is not found in the ordinary language but is in a 
poet’s language is to be found in its words. In the Tenth Mandala of 
the Rig Veda there is a short hymn is praise of Mayabheda and it 
contains merely three mantras (Rig Veda 10.177.1-3) but these 
three mantras swiftly cover the entire range of Indian Philosophy. 
In the very first mantra Rishi Patangah Prajapatih prays thus- 



TFRT 3TTT: TJ8TH TTTNfrTT TTTfwfTT I I 

He tells us that by the divine grace of the one who is the bestower of 
life and owing to whose intelligence and cleverness the learned people 
i.e. people in know of things, are able to intuitively know about the 
course of life a particular body (person) is likely to take or subject 
itself to on account of the will and the karmas done and yet to be 
done; the enlightened people easily apprehend the presence of the 
otherwise unbound Jiva, the individual Atman (here refered to as 
3RT: thereby unambiguously indicating that it is not different from 
the Paramatman), merged with the Paramatman, the Universal 
Atman, who is the creator of all; the learned people well-versed in 
the Vedas adore the Paramatman as the Light of all lights. These 
are three distinct ideas and the three principal threads which have 
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been used to weave the entire fabric of Indian thought now present 
before us as the six major Darsanas (Mfl-cfUlM) and more. The Rishi 
next prays- 

WTW TTT TWzftsZRS ^ 3RT: I 



Here, the word stands for Jiva. The Rishi states that the Jiva 
resorts to speech only when he wants (M+Hl) to speak i.e. when he 
needs to express to other what goes on within him. Jiva means the 
embodied (individual) soul. The speech that the Jiva utters (as 
various sound syllables constituting words, phrases and sentences 
drawn in accordance with the presiding mood or topic taken up for 
discussion) emerges from within impelled by Prana, the life- 
principle, who controls the mind and also all feelings of the heart. 
The Jiva does not speak other-wise. But, the speech uttered by the 
Jiva, being meaningful and enlightening, influences the mind and 
the heart of all others and stays protected by all in the vibrant air 
which also is the carrier of speech. Having said this much thus the 
Rishi then concludes the hymn with the following words- 




tt tm TTfsjftrgjrrrqi 
3TT crffcrf^ <Hc|Hbc|.d: I I 


He states that the learned one constantly sees or notices the 
eternal Jivatman who without itself undergoing any change 
gradually passing through many births, each time taking on new 
but different bodies of good and not so good variety, experiences 
death and re-birth again and again in accordance with its Karmas 
of the past. Here, the wordfTtRT^meaning the controller of the senses, 
stands for Brahman who is the sole witness of all activities; this 
word is also taken to mean those liberated souls who continuously 
witness the repeated transmigrations of the unliberated souls. 

The idea of transmigration of souls is entirely Indian in origin. 
It is clearly seen developing in the Rig Veda itself, and in the 
Brahmanas. This idea is associated with the Laws of Karmas and 
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pre-supposes the permanence and continuity of the Atman. Karmas 
are said to lead to re-birth because of the results attached to the 
Karmas which results the Individual Self must experience for there 
is no escape from the consequences of actions. According to the 
Advaita School transmigration is due to Nescience it being part of 
empirical existence. Ignorance which is the knowledge that makes 
one see difference in the world is the cause of bondage and 
transmigration because ignorance is the sphere of actions and works 
which bind the doers to their results. With the destruction of the 
individual nescience and dawning of the knowledge of the Atman, 
transmigration comes to an end. The foundational principle under¬ 
lying the doctrine of transmigration is cb4uu «rsq^ 

(Mahabharata Shanti Parva) i.e. work binds the living being, 
Knowledge liberates. According to Gaudapada bondage is more of 
a mental affliction. In the Mandukya Karika (2.32) in the context of 
the various theories relating to creation and the cause of creation 
Gaudapada tells us- 

^ ftfrsfr ^ -did!pH4 ^ TJ -STSTcF: I 

T 'f' TO MtHisfrTT I I 

that there is no dissolution, no origination, none in bondage, none 
striving or aspiring for salvation, and none liberated, this is the 
highest truth. This is verily so because dissolution, origination, 
bondage, salvation and liberation are the states that belong to a 
thing that exists even though temporarily possessing a distinct form 
and shape and not to something which is a mere illusion. Bondage, 
salvation and liberation do not belong to the eternal and the 
originless, when there is absence of duality. The Atman that is 
naturally unborn and non-dual has no source of birth, it is identical 
with the originless, eternal and all-knowing Brahman. In the 
context of creation, Brahman is merely assumed as a substratum 
of the illusory appearance of duality and survives all illusions as 
the witness of the illusory coming and going. It is owing to and 
through ignorance that duality is super-imposed on Brahman. 
Sankara, who explains that the absence of origination and duality 
contended by Gaudapada is because of the absence of duality, holds 
the view that liberation is not an achievement but the experience of 
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knowing one’s own true nature; he simply asks-How can the mind 
of the enlightened man think of anything other than the 
undeniable Reality? (Vivekacudamani 522). The undeniable reality 
is that the individual Atman is identical with the Paramatman 
being the mere reflection of the Paramatman who is Brahman. Rishi 
Kakshivan (Rig Veda 1.1 20.1 0) states- 

3rf*c|HU*H WW cIlpjHleldl: I 

cTTTfT '*jft TTT3rT I I 

that horses do not pull the vehicles that are not meant to travel on 
land but he who is knowing wishes to travel in a vehicle not pulled 
by a horse he intends to relish such a ride. Hereat the horse 
signifies the outgoing senses and all other senses of knowledge 
connected with the mind and the intellect, which together raise 
desires and promise their fulfilment. The Rishi means to wean away 
all these from their functions when he talks of the horseless 
carriage, he wants to give up all desires clinging to the heart and 
destroy all the knots of the heart and attain Brahman here itself; 
the Rishi wants to shine as brightly as the self-effulgent one cirnr 
'^T^TTcFT; the carriage is the individual Atman whose real nature 
he has just realised. 

In the Bhagvada Gita (B.4) Krishna tells Arjuna that man does 
not attain freedom from action without entering upon action nor 
does he reach perfection merely by ceasing to act. By this state¬ 
ment Krishna highlights the fact that the performance of duties 
and obligations are very much the result-oriented works and yet 
these works cannot be avoided, there are also works which one has 
to perform in the pursuit of gain of knowledge, in both these cases 
the sense of doership has to be renounced. No doubt because of 
their ensuing results these actions may bind the performer but in 
any event actions are superior to inaction. He also tells Arjuna that 
the Devatas nourished by sacrifices do give the enjoyment one seeks, 
and that good men (who are not the sinful self-seekers), who 
partake of what remains after offering the sacrifices to the Devatas, 
are liberated from sins. He highlights yet another fact when he 
reminds Arjuna that production of food is dependent on rain and 
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the rain which falls and produces food for the living beings who are 
born of food is due to the sacrifices. Sacrifices are the off-spring of 
work (prescribed works) which means the yagnas are all rooted in 
actions (Bhagavd Gita S.l 4) from which Apurva is born. As regards 
the origin or source of works Krishna has this to state (Bhagvad 
Gita 3.1 5)- 





He tells Arjuna that work or action is born of Brahman who is 
knowledge and who is the Vedas. Brahman is eternal and there¬ 
fore, knowledge and the Vedas (which are the embodiment of 
knowledge) are both eternal; because knowledge is Brahman the 
Vedas (all scriptures) are directly derived from Brahman. The term 
means born of the Vedas or revealed by the Vedas. 
Brahman is revealed by the Vedas. It is the Vedas which reveal the 
existence of the sole all-pervading infinite imperishable formless 
Reality known as Brahman, Paramatman, Prana, Agni, Aditya etc; 
it is knowledge that reveals the existence of the solitary source of 
knowledge. The Vedas which are also Prana (the life-principle) are 
firmly rooted in the sacrificial works. Aum, Tat and Sat are the 
three-fold reference to Brahman, in which manner were fashioned 
at the very beginning of all things the Brahmanas, the Vedas and 
the yagnas or sacrifices. Therefore, not quite unexpectedly the Vedas 
teach harmony between knowledge and action, between enjoyment 
and renunciation, between individualism and collective welfare and 
between pure reason and faith. Rishi Shatam Vaikhanasa (Rig Veda 
9.66.1 3) states- 

WT 3TTTTT 3t4Pd f^RTcT: I 



that no doubt the Lord created our body equipped with senses of 
knowledge and perception so as to prepare us for the yagna of 
gaining knowledge of the Atman it is the senses and organs of 
actions that enable us to accomplish that great task. 
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Faith or Shraddha is combination of Truth with Support (Sharat 
(truth) + Dha (support)), which means Shraddha is that which 
supports and upholds truth, it is not superstition but indicates a 
state of harmony. It is this harmony which led to the concept of one 
God (or Ishwara or Paramatman) who is the intelligent principle. 
Thus, we find Rishi Shamyurbrahaspatih of the Rig Veda (6.45.16) 
in a prayer to Indra asking¬ 
'll TJcfi frTR Q. chbdHl' PcMbfrui: I 
nfcT# cjNsbd: I I 

everyone to praise the Lord who is One and only (real existence or 
truth), who is Omniscient and Omnipotent lord of all beings. Ishwara 
(as the Paramatman) of the Vedas, who is endowed with many 
divine qualities and super powers, is beyond the realm of speech 
and the mind because He is himself the ground of speech and mind. 
In fact, whenever praying to the Lord of creation and of the 
universe, the Rishis address Him in the singular term and never in 
the plural. Speech cannot stop without questions or doubts raised 
in respect of duality and plurality because acceptance of many 
entities all at par does not come about easily; similarly the mind of 
disturbed attention cannot be expected to be stable and steadfast, 
there being already many reasons to disturb its poise. On the same 
ground faith which is born of the mind and speech cannot be of any 
assistance in the development of many-sided devotion. Therefore, 
the Vedas teach nothingelse but monotheism of the purest kind 
which teaching is carried forward in the Smritis and in the other 
texts of instructions. It is incorrect to even suggest that the idea of 
one God came about much latter as the result of man’s long struggle 
to find and locate the fount and the source of all existence, the 
point of origin of all power and glory, and the subtle essence 
underlying all gross and fine manifestation. Vide Rig Veda 
(1.164.31)- 



TTTTSfNft: TT 


3TT crfNrf WP^RT: I I 


(which mantra reappears as it is in The 10th Mandala at Rig Veda 
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10.1 77.B) we are told that the Jiva cannot see the Paramatman 
who sees all things and beings, whereas the Jiva acts and moves 
about the Lord residing in the Jiva witnesses and assesses all acts 
of the Jiva. In support of the divine origin of the Vedas it has also 
been said (Mimamsa Sutra 1.31)- 

SmsJTT ^NFTTrTI TTT^T 9jJrWIHI-±WlslHJ 

that the names of the Rishis are only common nouns denoting 
certain attributes and not proper nouns denoting certain individuals. 

In a hymn addressed to Agni (Rig Veda 1 0.1 6.1 -14) Rishi Damno 
Yamayanah calls Agni, Jataveda, which means the one who is full 
of knowledge; this is so because Agni i.e. fire, as long as it burns it 
glows and spreads its light equally in all directions lighting-up 
everything in its path. Light is identified with knowledge because it 
reveals all things. Here, Agni is identified with Brahman or the 
Paramatman, who is the Light of all lights including that which is 
within a person and perceived by touch as the heat in the body 
(Chandogya Upanishad B.IB.7-8); the mind which becomes a light 
to those who drink Ghrita (Taittiriya Brahmana 1.4.3.3) is also the 
same light. In this particular hymn the idea of transmigration of 
souls begins to take a proper shape. Pointing at the body of a dead 
person the Rishi requests Agni not to burn and completely destroy 
that body of the deceased but to free the deceased person by not 
destroying the senses as also the subtle body and the causal body 
(of that person) so that when re-born that person can avail the 
fruits of past actions. It is the Paramatman who wills the kind of 
birth depending upon the past karmas of the dead person which 
means birth is the cumulative effect of the Karmas i.e. merits and 
de-merits earned, of previous lives. When at the time of death the 
Jivatman departs from the body then the eye of the deceased goes 
to heaven or to the earth in accordance with the past Karmas, 
taking a new body as a being or a herb or a tree. The Rishi states 
that whereas all else is perishable the Atman alone is indestructble 
and that man can experience the Atman by realising it. The 
recognition of the Atman is Moksha or liberation; it is with the body 
and its organs as the means that the realisation of the Atman is 
accomplished. 
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The fire carried alongwith the corpse to the cremation-ground 
burns there to burn the corpse, this fire is called Krvyad. And, this 
indeed is the Pitri-yagna whose fire is different from the domestic- 
fire. Agni, here called Karvyad, is based on true principles and is 
obtained from the rays of the Sun, therefore, cremation is called 
the Pitri-yagna where the fire is fed with the body as the fuel. For all 
other purposes e.g. for the Devatas, Agni is installed and main¬ 
tained fed with fuel, it is then known as Prvochita. Agni is lit and 
installed always with a purpose, in order to obtain or reap certain 
benefits; this has been the case ever since man first learned to 
harness and make use of fire. Therefore, Rishi Tritah in a hymn 
composed in Tristup metre and in praise of Agni states (Rig Veda 
10.5.3)- 

faster ttRt Tnrfr 11 

that the bearers of water (the most subtle and the most refined 
aspects of manifestations) and the principal centers that are means 
and instruments of knowledge, this heaven and earth (the gross 
world of objects and thoughts) light-up the fire and rear the fire 
just like one does a child and sees it gradually grow in size etc; 
which fire the learned people duly see covering all things that move 
and do not move, happily knowing well in their heart how that fire 
can be put to use variously by one and all. Here, Agni stands for 
knowledge. The Rishi tells us that mere acquisition of knowledge 
does not suffice, a correct and a proper use or application of 
knowledge gained through learning and experience is possible only 
when all aspects of the knowledge have already been meticulously 
looked into and mastered because knowledge does not afford 
short-cuts and also short-comings. The first half of the second line 
of this mantra also refers to the earth spinning on its central axis 
but at a tilt and thus it refers to the equinoxes due to the motion of 
the pole of the ecliptic which the Vedic people called Agni, the child 
of two mothers fgFTTrn"^: (Rig Veda 1.31.2)- 

1W3 WlTt Trft WT I 

Tlfsrfr feUMI TFT: cRfcfSTT PddliW I I 
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In this mantra Rishi Angirasohiranyastup otherwise states-0 Agni, 
the destroyer of all sorrows and all evil and inimical forces; you are 
the most ancient and the first known and adored who at the time of 
dissolution puts all living beings to sleep only to awaken them at 
the commencement of each cycle of creation; you have created the 
bright world and filled all living beings with knowledge and 
consciousness and adorned them with several qualities and 
abilities to be benefited from. Here, Agni stands for the Lord of the 
world or the universe. 

There is a prayer in praise of Agni which begins with the 
following mantra (Rig Veda 1.70.1)- 

cFTR H'fl ci i 3Tf^T: ■HyiWl | 

3TT ^oqifH strTT R^Rb^Ml 4-|Mb|^i4 ^RFT^TI I 

In this mantra Rishi Parashara lists the five steps or stages or 
qualities that make Agni and Ishwara for whom it stands, both 
praise-worthy and adorable, which are-3t?W: meaning the well- 
achieved purpose; meaning the well-utilised acquisitions; 

meaning that which is the All or Universal; meaning 

the divine powers, nature, works etc; and sRTT meaning Vidya and 
the established Dharma. These steps or qualities make Agni, here 
meant the learned one amongst men and also Ishwara 

(3Tszf:) who is the material and the efficient cause of creation and its 
master, and is endowed with the purity of qualities and works with¬ 
out whose being and support birth as a human being (the conscious 
and the intelligent being) is rendered meaningless (the word MHlUi 
means the thinking mind). As the master of his own creation Ishwara 
is also the master of all embodied souls. Having said this, the Rishi 
proceeds to tell us that the Jiva and Ishwara are inseparable be¬ 
cause of the intelligence of Ishwara making Ishwara all- 
pervasive and because of the inhering consciousness of the Jiva 
making the Jiva reap the consequences of actions; if Ishwara and 
Jiva are separated then both will cease to exist. This means that in 
the life of man the role of Ishwara is more a psychological one 
rather than factual. Ishwara is Brahman associated with ignorance, 


198 



and because ishwara presides over Prakrti and the individual souls 
there arise grades of inferiority, mediocrity and superiority etc; 
amongst the living beings by becoming different from Prakrti and 
the individuals. Jiva is owing to duality resulting from the 
preponderance of ignorance, and duality is Maya which is Nescience 
or Avidya, which envelops the Jiva and has in it the plurality of 
subject and object. Therefore, it is said that the world projected by 
Maya, and Ishwara, who controls Maya and therefore the world, 
are mere appearances on the back-ground of Brahman (by way of 
super-impositions) and are illusory and unreal. The Rishi also seems 
to tell us off-hand that all this which is, is there and here only for 
the experience and benefit of the enjoyment of the Jiva because 
that which is experienced and enjoyed is existence an essential part 
of which is the Jiva itself. Elsewhere Rishi Pavitra (Rig Veda 9.83.4) 
tells us 3TFT *TSJT: ^ 'fJfvrTOT *T$f 3TT?rT that even the status of the 
blissful Paramatman is there for the noble Jiva for the Jiva’s 
experience and acquisition of stability (which is why the learned 
people desire to see the Sun eternally). 

In a hymn addressed to Indra, Rishi Kutsa Angirasa (Rig Veda 
1.1 02.2) states- 


3TFT 2Tcjt TU: TP7T f®ryfcT UT^T^TTRT ’’jfST# ^PT I 

cfiffcRf tttwt rddTijm I 


that the entire creation, with each of its constituents endowed with 
different name, form and colour which made all objects of faith 
and devotion, needs to be known for in absence of this comprehen¬ 
sion no happiness can be derived as relating to the material world 
of objects. The mind and knowledge are two faculties represented 
by the sky and their presiding deity is Surya. There is nothing that 
can limit or bind the mind, limit or bind the sky, limit or bind 
knowledge and limit or bind the Sun from emitting its rays. The 
relation of knowledge with the mind is immediate and inseparable, 
knowledge is for the mind to cognise, understand and assimilate, 
and it is the mind through the senses, organs of senses and organs 
of actions that pursues and peruses the gain of knowledge. Thus, 
Rishi Kakshivan (Rig Veda 1.1 1 6.1 1) declares- 
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that there is no greater wealth than the wealth of knowledge and 
education, without it no happiness in life can be availed and also 
without knowing what is untruth or false and what is truth or real 
there is no increase in the knowledge gained by one who has 
associated himself with the learned people (who assist in the 
acquistion of knowledge). Rishi Kutsa insists that the object of faith 
as also the object of pleasure should not be chosen at random, and 
as is seen, in practice these are not chosen at random. Rishi 
Kakshivan points out the subtility involved in these matters 
consisting in the fact that the happiness experienced or to be 
experienced is in the mind and not in the object of faith or pleasure. 
The mind is where all information is stored in the form of long 
lasting impressions which can be read and re-read. The fact is that 
everything that there is becomes known through the mind filled 
with conscious and sub-conscious impressions. Even though the 
actions of the mind, body and speech are seen to be the cause of 
bondage, it is to the mind that the single source of all knowledge 
reveals itself. Brahman reveals itself to the intuitional conscious¬ 
ness. Intellectual consciousness belongs to intellection which is an 
activity of the mind, and what causes these activities of the mind 
are the perceptible and the subtle changes in the mental modes 
which are kept warm by the mental fires, and which assist in the 
intellectual definition and delineation of spiritual goals. It is Rishi 
Medhatithi Kanva (Rig Veda 1.2B.23-24) who introduces the 
concept of the Mental Fires and who talks about the mental fire 
that accompanies the departed soul to the new body-TTRTrrnfF'T'RT 
TT4-ciwi which it lights-up from within and enables the new body 
to live and lead its life; in other words, the mental fires provide the 
reason and therefore develop the will-to-live. Both, reason and will, 
are based on the knowledge of Existence and because of this the 
Shatpatha Brahmana (3.7.3.1 0) states-f^imff|''^T:, that the learned 
and the enlightened people are the Deva or Devatas (gods). It is 
perhaps in this context that Rishi Ghora Kanva (Rig Veda 1.41.4) 
tells us,- 
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*Hi: TFSTT 3TT8TT 3TTf^TTTT >4fl I 
HNM^Kl 3Tf^T cT: I I 

that those persons who have matured in thought and resolve, who 
are possessed of learning and intelligence they conveniently know 
the watery space (which is the space filled with the subtlest of all 
matter) and the path which leads through that space to the gain of 
true knowledge, purity and absolute freedom, which path is the 
fearless path of Dharma and Justice; having become the ever 
integrated (f=ftsrsjrW:) such persons are found to be more prepared 
and ready to show the way to all others who seek to cross over to 
eternal life of sublime bliss and peace. 

In a mantra in praise of Indra (Rig Veda 1.30.9) a Rishi tells 

us,- 



■^TTcfftlrTT^I | 


that all men should know that the Creator caused all things to be 
made from the eternal cause i.e. from the primordial undefined 
matter TTrHFT and this fact can only be known by 

associating with the learned people. Here, the learned person means 
the one who is able to guide and teach as also assist the seeker of 
true knowledge in developing a one-pointed concentration of the 
mind and faith; undoubtedly the faith of all men conforms to their 
mental constitution-Wr^l^Mi Sitin' ^rafrt. Here, The Rishi is also 
referring to the two Unmanifests viz the one which transforms 
itself and causes other transformations, and to the other who 
supports the former which it had projected with the intention of 
commencing creation, although there is no real difference between 
the two. This fact was not lost to other Rishis for Rishi Deerghatma 
(Rig Veda 1.1 63.4) in a hymn addressed to Agni states thus- 

>f|[ui rT I 

^Tct TT c| 6U|^^4^>II rT 3TTf: TRTT ^Pl>141 I 
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“0 enlightened One ! the place of your origin or birth is the 
same as that of mine; 0 the finest one ! if you are endowed with 
strength I too possess the same kind of strength (of the same 
magnitude); 0 the bright one (Agni) ! if you so happen to exist in 
three states or forms (gross, subtle and causal) so does water (the 
finest divine aspects) and the earth (the gross supporting aspect) 
and all objects (the entire transformation of the First Cause) 
dispersed in space (existing outside and within oneself) have three 
forms, 0 learned One ! if your birth and knowledge is divine so is 
mine.” This unique awareness of Sameness which is actually the 
awareness of Oneness is the knowledge of Reality, the true 
knowledge of existence, gaining which knowledge the true seeker 
of knowledge ceases to see difference in this vast world of “variety” 
which difference is seen only as so many names echoing and 
re-echoing persistently in one's mind. 

Rishi Sauchikoagnih also seems to talk about the same 
unconditioned always existing oneness which is the undifferen¬ 
tiated universal consciousness when he states (Rig Veda 10.52.6)- 

*rar >fr u^iudRH BTyi^J ^gr^g -dWM4nj 

3Tlfc^trTTT I I 

that Agni has three thousand three hundred and thirty nine Nivid 
mantras or ways which serve the Vedi where it is fed with Ghrita 
(clarified butter) and installed as the Hota (the summoning priest). 
This number tells us of that many ways Agni comes to be known by 
the Vedic mantras. Rishi Venobhargavah (Rig Veda 9.85.9) when 

he states- 

3Tfsj^ITOT«rT^r^iT f^cfr TTTRT grfg.*1 

TTTTT trfggTT^frT flfcdf^d: ^ T5T8TFT: I I 

also speaks about the same knowledge of Oneness when he reiter¬ 
ates that all the stars and celestial luminaries dotting the sky shine 
because of the light of the self-effulgent Brahman shining brightly 
whose light reveals everything, provides strength and stability 
(3tfy amwid), who is pure and the source of amrita () desired 
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by the learned people Oj^TCT:), who is the giver of happiness and 
who is the deliverer being the only source of immortality. The 
Paramatman who is the Sole Reality can only be seen by the learned 
seers, says Rishi Akrishtamasha (Rig Veda 9.86.4),- 


Vt TT 3TTfJSRt: WTPT #3Jcfr f^cZTT SjfWwi 

■gRTStspST: T«nMrr^24fT%TcJT g^rMMIUI %TR: | | 


who because of their austere practice have developed a very keen 
probing mind capable of seeing the subtlest of the subtle in all its 
supreme glory-UM^M: the eye-sight meant here is 

the inner divine sight or insight which is the intellect or intuition, or 
which is the state of super-consciousness in which state the 
Paramatman or Brahman becomes known (seen) in a flash and once 
having become known stays in sight of that integrated seer all the 
time. However, the subtle is seen only after the gross is fully known 
in relation with all its connections and constituents, therefore, Yama 
tells Naciketa (Katha Upanishad 1,3.3-4)-“Know the Self as the 
master of the chariot and the body as the chariot, know the 
intellect as the Charioteer and the mind as verily the bridle; they 
call the senses the horses, know the objects (of the senses) as the 
ways. The discriminating people call the Self associated with the 
body, the senses and the the mind, as the enjoyer i.e. the 
experiencer.” Sankara explains that the enjoyership is in fact 
created by the limiting adjuncts such as the intellect etc; otherwise 
the Atman is a non-enjoyer who is indifferent to actions and their 
results and does not experience joy and elation, sorrow and pain 
etc; The Indriyas (senses) point out the existence of the conscious 
soul via perception; meaning thereby that the conscious soul is 
already in perpetual existence the senses via perception merely 
reveal it again and again. But, the senses do not immediately 
reveal the true nature of the conscious soul which the mind alone 
does with the aid of Sravana, Manana and Nidhiyasana;-“The Self 
is to be heard of, reflected on and mediated upon; by the realisation 
of the Self through hearing, reflection and meditation, all this is 
known.” (Brhadaranyaka Upanishad 2.4.5). Hearing is from a 
teacher and from the scriptures, reflection is through reason, and 
meditation is steadfast one-pointed concentration on the object of 
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devotion, these three acts combined with seeing (cognition) and 
feeling (understanding) generate knowledge and knowledge brings 
liberation. Like the conscious soul which already exists knowledge 
also exists always, both are meant to be discovered and re¬ 
discovered not merely because Existence and the knowledge of 
Existence are inseparable, but surely when something exists and 
there is knowledge of its existence then the ways and means to 
knowing it also exist waiting to be found. Rishi Kashyap (Rig Veda 
9.64.20) tells us,- 

3TT AltflR TftcrfcT I 

I I 

that the Paramatman can easily be seen (through the mind) by the 
learned people who work for this experience not by those who are 
still ignorant and have no desire to avail that experience. 

Badarayana refers to the Chandogya Upanishad more often 
than the Brhadaranyaka Upanishad because from the former are 
known most of the principal Vidyas (twelve out of seventeen main 
Vidyas) which are essentially methods of contemplation. The 
principle behind all Vidyas remains the same, only the technique 
adopted and recommended differs, for one sees the Self in his own 
self by becoming calm, self-controlled, withdrawn into himself 
(meaning detached), enduring and concentrated (which particular 
states the Vedas teach us to attain); he then sees all as the Self 
(Brhadaranyaka Upanishad 4.4.23). Contemplation is to be 
understood as an on-going process involving mental and physical 
faculties. Contemplation is Upasana which is connected with the 
body and speech which two working in tandem bring the seeker 
nearer to the goal; it is the uninterrupted flow of consciousness or 
remembrance (Dhruva-smrti). Contemplation, of course, cannot 
afford the sense of division in the mind, for it depends upon the 
unity of thought which calls for perfection resulting from perseve¬ 
ring devotion to the object of devotion, here the Supreme Self. 
Perseverance demands firmness and faith and the purity of the 
mind because only the mind that is cleansed of all impurities can 
become truely focussed. Undivided devotion is concentration, it is 
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the true means to the realisation of Truth- 


yR'dc; WT HI fa fa 7TRT Ml(l I 

“All this is Brahman. (This) is born from, dissolves in, and exists in 
That. Therefore, one should meditate by becoming calm” 
(Chandogya Upanishad 3.14.1). This statement of Sandilya, the 
first among the prominent metaphysical philosophers, firstly gives 
us the cosmological proof of the Absolute which he calls Tajjalan, 
from which things are born, in which they live and to which they 
finally repair. Secondly, this statement contains the injunction that 
an imaginary object should not be made the object of contempla¬ 
tion but a thing approved by right knowledge and which commands 
faith. Since knowledge is processless and sectionless, and Upasana 
is not a Karma in that true sense, Upasana is resorted to by the 
learned people in order to maintain a continuous flow of conscious¬ 
ness. Needless to state, an object of contemplation will always be a 
thing of supreme adoration. Hereat, the object of contemplation is 
that which is beyond all objects and thoughts. In the Bhagvad Gita 
(9.13-15) Krishna tells Arjuna that those having embraced the 
divine nature, knowing Him as the prime source of all lives and the 
imperishable eternal entity worship the Supreme Being constantly 
with none else in mind; constantly chanting His name and glories 
and striving to realise Him the devotees of firm resolve ever united 
with Him through meditation worship Him with single-minded 
devotion, and the other on the path of knowledge betake 
themselves to the Supreme Being through the offering of 
knowledge-WTq^TJ worshipping His absolute formless aspect as 
one with themselves, while others worship Him in His Universal form- 
in many taking Him to be diverse in diverse celestial 
forms i.e. as Aditya, Chandra, Indra, Agni etc. Rishi Shatam 
Vaidhanasa (Rig Veda 9.66.8) tells us,- 

ThTfcTT sfrfmT^Tp^Tt: TP7T I 

fayHMi I I 

that the words uttered in praise of the Paramatman by the 
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performers of the yagnas resound within the confines of the seven 
spheres of the senses of perception methodically and intelligently 
promoting the conduct and the aim of the yagnas. The aim is the 
gain of the understanding of Truth by experiencing it with the aid 
of one or all seven limiting as well as revealing promoters. 

The sage of the Isa Upanishad refers to the world of the gods 
which can be won through meditation, and to the world of the manes 
which can be won through Karmas i.e. performance of the prescribed 
rites and rituals, which are traditionally known and approved. 
According to this sage Vidya is contemplation which is meditation 
on and worship of gods (3 TflT:), which is of the nature of 

devotion which is nothing but extreme attachment to the object of 
constant remembrance. The Sun who is ever prayed to remove the 
golden vessel (which is Maya or Avidya concealing the face of Truth) 
is by itself the very object in which Truth is hidden, held or 
contained. How does Truth become known ? Truth becomes known 
by means of Upasana i.e. contemplation, which is virtual move¬ 
ment from the outer extremities to the inner-most intimate regions 
of the mind and soul itself. But then, who can see the open face of 
Truth ? The open face of Truth can be seen by one who is truthful by 
nature, who performs the rightful duties CHr? The Vedic 

seers had come to know about Truth, about the nature of Truth and 
about the location of Truth during the course of their under¬ 
standing of the three Vyahrtis. They had come to know that Truth 
(J-lrMM) which is right CafrR) is identical with the vast (infinite) 
Supreme Reality which is beyond (TTR) the three realms of 
phenomenal existence. The Supreme Reality is immortal (snjtt:) and 
is seen by the mind as the light (Wild:) of knowledge and conscious¬ 
ness. Therefore, the sage of the Isa Upanishad leads us to realise 
the importance of meditation as the means which can be 
effectively employed for the realisation of Truth and Reality but only 
after the necessary purification of the mind is achieved. For 
achieving purification of the mind the sage turns to Agni for 
assistance because Agni is the knower of the path leading to the 
beyond. Both, Agni and Aditya, signify the Absolute, both are 
symbolic of Brahman whom they do not actually define; but then, 
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one does not realise the truth of symbols without getting an insight 
into them. The various letters of the alphabet of a language mean 
nothing to the person who has never heard the sounds denoted by 
those letters. Even if one happens to know that much he cannot 
derive any meaning if he does not know the use of those letters to 
form words and phrases all in accordance with the rules of 
grammar particular to the language familiar to him. Therefore, a 
person who does not know the language of the written speech 
cannot read and cannot know the meaning of the words spread out 
before him, this dilemma was not lost to the Rishis of the Vedas 
and which predicament Rishi Brihaspati Angirasa (Rig Veda 1 0.71.4) 
points out when he says- 

tET: aJufiriHWI 

“(Here is) one who seeing the speech (written words) does not see, 
and (here is another) one who hears the speech (spoken words) but 
does not listen (for he does not understand that language)” and 
thereby endorses the primacy of the mind and speech over the 
senses, more particularly in the gain and dispensation of 
knowledge. Thus, words such as Atman, Paramatman and 
Brahman are not merely so many combinations of sound syllables. 
This passage is often cited in proof of the fact that the art of 
writing was known to the Vedic people. 

The modern day scientists estimate that the present cycle of 
creation commenced with a mighty explosion some thirteen 
thousand million earth-years ago but what exactly was the 
Universe prior to and at the exact moment of that event is not 
known and may never be known, but at that moment the Universe 
was very very small and extremely hot. It is theoritically believed 
that at 1 (T 43 second the radius of the Universe was 1 0 -50 cm and its 
temperature was 1 0 32 degrees Celsius, as it rapidly expanded it 
also cooled rapidly but the Universe was still very very dark. As it 
expanded and cooled primordial energy condensed to form 
packets of energy which then combined to form the sub-atomic 
particles of matter. It took almost eight hundred thousand years 
for the Universe to cool down to 3000° C and that is when protons 
and neutrons combined to form hydrogen atom and molecules. The 
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universe began to glow with the formation of the stars during the 
course of next one thousand million years. Our Solar system 
appeared four thousand five hundred million years ago as an 
ordinary event but there is evidence to suggest that Helium 
element existed before the formation of the stars first commenced. 
The scientists agree that at the end of the first second of its 
existence the Universe was an undifferentiated mass of matter, and 
they also agree that it was possible for organic compounds to emerge 
from the inorganic compounds in the kind of atmosphere that 
existed on earth after its formation. However, nothing is as yet 
known as to how life came to be on this earth some four thousand 
million years ago and how, soon after, it transformed itself from 
being wholly dependent on its environment for supply of nutrients 
to being able to produce food from inorganic matter. In the Rig 
Veda (9.1 9.5) it is said- 


l: LHHI I 

W: VTti ^ Wl: I I 


that the Creator, the Purifier of all, supports several centers of 
origination of Created things and beings beginning with the 
subtlest form of energy and matter which formed and still sustain 
the entire universe. 


The word, Brahman, derivatively means that which is the 
oldest or the most ancient; this word signifies the being who was 
there even before the beginning of time and space. Oldness is 
directly associated with Time i.e. duration, and of course, time is 
where objects appear and exist in space. But, Brahman is not a 
physical phenomenon. Gaudapada (Mandukya Karika 4.42) is of 
the opinion- 

^IHI I 

that the instruction about creation has been imparted by the wise 
for the sake of those who, from the facts of experience and 
adequate behaviour, vouch for the existence of substantiality, and 
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who are ever afraid of the birthless entity. Though engaged in Vedic 
practices the non-discriminating people are afraid that if it were 
not so this will lead to their annihilation. A way out has been 
offered by Rishi Ayasyah (Rig Veda 10.67.8) who states- 

% MH'HI ■•ilMld 7TT I 

that availing full benefits from the rays of light and through their 
(noble) works the enlightened ones adore the Sun as the lord of 
those very rays; it is the Sun protected from the clouds (threat¬ 
ening to obscure it) by the Maruts, who extracts those rays and 
spreads them. Here, light is knowledge, the Sun is the source of 
knowledge, the clouds stand for ignorance and its products and the 
Maruts are the enlightened ones who work for gain of knowledge 
and protect that knowledge. Since Brahman appears as the mind 
and has Prana as its body, and because mind is that through which 
one thinks and Prana is the subtle body made-up of knowledge and 
actions which are also its two powers, Sandilya instructs that 
Brahman is to be meditated upon which practice is also suggested 
by the Rishis of the Rig Veda as the means to the attainment of 
immortality e.g. Rishi Tritah (Rig Veda 1 0.4.7) in a hymn addressed 
to Agni tells us- 

WTTT TT 7ft: TTrTI 

T8TT W 3TR rtwfa rfT^T T3TRT 3TW^T I I 

that- “Brahman who is the bestower of the Vedas i.e. knowledge, to 
mankind is worthy of adoration, I salute Him. May the words of the 
Vedas prove useful to us and contribute to our development and 
progress.’’This statement also confirms the fact that knowledge, 
whose gain is highly prized, is not by itself an activity of the mind 
but knowledge is that which makes the mind think. It is knowledge 
that activates the mind and makes the mind work. Moreover, 
although directly connected with the mind because of intellection 
(which includes memory) knowledge being self-reliant does not 
depend upon human notions or enterprise. As it verily is, that which 
is known as true knowledge is self-effulgent, it does not require to 
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be illuminated by any instrument of knowledge. Knowledge is one 
great fire which is ever alight, it never burns itself out. It is easily 
picked up by those who see it and also by those who do not see it. 
The one who sees knowledge i.e. experiences knowledge, is found to 
possess super- consciousness, the transcendental consciousness; 
those who do not see it but know that it is there, merely experience 
the world without being vividly conscious of the manifold universe. 
Patanjali states that when concentration, meditation and absorp¬ 
tion are brought to bear upon one subject, they are called Samyama 
(jigilcM through mastery of Samyama comes the light of 

knowledge and this comes about stage by stage. 

Gaudapada states that the talk about the instructor, about the 
instruction and about the instructed becomes superfluous once 
duality ceases to exist (in the mind) after gaining the knowledge of 
Brahman and on finding the ultimate refuge in Brahman. Thus, 
duality is merely a notion, and because it does cease to exist it is 
not a permanent thing and not real. Sankara interprets this state¬ 
ment to mean that knowledge as a mental state does not continue 
for a second moment following that of the cessation of duality it 
having served its purpose. This is so because duality ceases to exist 
with the dawn of true knowledge, and true knowledge is the 
knowledge of Brahman or the Atman, knowing which everything 
else becomes known. The sage of the Mundaka Upanishad (2.2.5) 
states-“Know that Self alone (to be Brahman), give up all other talks; 
this is the bridge leading to immortality"-3PjrT^rTl^:. The bridge 
is the means of achievement. Brahman is the Akshara. Brahman is 
the letter AUM. Brahman who is beginingless and endless is equally 
present in all beings living or the non-living, moving or the 
unmoving. A Rishi of the Rig Veda (1 0.1 S6.3) writes- 

cfldl 3TT dfelHI 



that the non-discriminating person sees only the exterior parts of 
the bodies of the Pranas riding the airs kept pleasant and 
comforting by the Lord of the thought-filled inner-instrument; (he 
does not see what is inside those bodies of the Pranas). Meditation 

210 



on Brahman with the help of Aum is recommended so that 
Brahman can be realised without any hindrance the seeker having 
already possessed knowledge of it but the sage of the Mundaka 
Upanishad (3.1.8) tells us that Brahman cannot be comprehended 
through the eye etc; nor is attained through austerity or Karma; 
since one becomes purified in mind through the favourableness of 
the intellect one can see Brahman through meditation. The Prana 
is the body of the mind in which is established the intellect. 

A thing is not conveniently known unless it is identified with or 
identified through something that is already known, its knowledge 
depends upon the cognition of certain marks intimately or even 
remotely connected with it. This cognition is recognition. But, what 
about that thing which we know exists and does not have a 
physical form, and whom the senses are unable to detect; how can 
such a formless thing become cognised and then recognised. The 
knowledge of that is gained through its actual or assumed qualities 
as told by the learned and the willing instructors who have experi¬ 
enced it through their inner-instrument i.e. the mind. These men of 
extra-ordinary perception and experiences do not merely sow a 
thought they induce a belief ($n§(r) in the knowledge imparted by 
them by means of authoritative statements C?T®3) and then 
progressively take the seeker towards knowing the unperceivable. 
The culmination of the means of knowledge is in experience 
by which alone a verification is possible. We are told that reflection 
independent of the words taught and heard is of no use in the mat¬ 
ter of gaining knowledge of the unknowable known. Vyasa defines 
belief or faith as the utter transparency of the mind. Thus, at 
different levels and at different times people have identified the 
Absolute or Brahman, with Maya, Prana, the elements, qualities, 
categories, quarters, sense-objects, the three worlds covered with 
Dharma, with gods, sacrifices, enjoyer, enjoyable things, the subtle, 
the gross forms and formlessness, Time, directions, theories, the 
fourteen worlds, mind, intelligence, ideas, virtue, Ishwara, Infinity 
etc; and still imagine on the Self or Paramatman in the same way. 
Gaudapada tells us that this is so because anyone to whom a teacher 
may show a particular object as the reality sees that alone, 
becomes identified with it which absorption leads to his self- 
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identity with that object of absorption (Mandukya Karika 2.29). 
These are non-different from the Self though presented as 
different. He then, reiterating Manu Smrti (6.82), states that none 
but the knower of the Self can truely understand the purport of the 
Vedas, none but the knower of the Self can derive any benefit from 
the valid means of knowledge. The knower is aware of the 
advantages one gains by knowing fully the eight states of the mind 
and the eight qualities of the mind. He is aware that the idea of 
identifying oneself with the body, senses, mind, intellect etc; which 
are not the Self or the Atman is the cause of virtue and vice, which 
effects cease to remain once this false identification ceases. All that 
there is together with the moving and the unmoving is a 
manifestation of the mind. Knowledge is knowing this manife¬ 
station, knowing the originator of its cause and in understanding 
the words that hide these secrets. Therefore, Rishi Medhatithi 
Kanva in a mantra (Rig Veda 1.18.1) in praise of Brahmanaspati 
prays- 


■HlHM <54^4uI 

cRfgsRRT 3ftfTTTT: | | 


that he who is the son of a learned person ever dwelling in the light 
of knowledge (or who is the son of the lord of knowledge) may he be 
made able to learn and then teach the relation between a word and 
its meaning to others. 

Rishi Krishna Angirasa of the Rig Veda (1 0.42.2) states- 


TTTtTq' THsIRT VI offeRT 

I 


that the devotees of Ishwara after due application and exercise of 
the mind should fully understand and assimilate the wisdom of the 
Vedas (here meaning knowledge) and spread that very under¬ 
standing amongst all else; the learned people who adore Ishwara 
as the enlivener of the senses and of the various organs of the 
body, awaken the indwelling self (here awakening means cognition 
of) and fill it with the wealth of knowledge, divine and spiritual, as 
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does one fill-up a vessel with water (here filling up means gaining 
the knowledge of the Self). This hymn is addressed to Indra who 
stands for the Sun vide Rig Veda (8.1 4.9)- 

^ttt frsRT f^cfr ^hiPh i 

iwrrftiT ^ i i 

and therefore also stands for Agni into which oblations that are 
made turn into water (the finest aspects or essences). By this 
mantra the Rishi also means to say that the mere acquisition of 
knowledge is not enough, it is of no use if it fails to awaken i.e. 
activate, the inner-instruments such as the mind, intellect, memory 
etc; or if it does not help develop the right level of intuition; the 
person who is keen on acquiring knowledge must come to know the 
real nature of the Sun, Agni, Vayu, Prana, etc; whom he has learnt 
to adore and worship. fr ellTH-ldFd In^cM, it has been 
explained by Yaskacharya in his Nirukta that Indra (also) means 
the (mighty) destroyer of foes; Indra is also known as the 
commander of an army. The many enemies of man required to be 
destroyed by Indra, who is looked upon as the commander of the 
divine powers and forces, are-ignorance, delusion and desires, which 
are to be overcome by purification of the mind etc; and by striving 
for and gaining true knowledge blessed by Ishwara who is endowed 
with infinite knowledge and power of action. Primarily Indra stands 
for Parameshwara but in the Rig Veda stands for anyone or all 
objects of devotion (meditation). The Rig Veda effortlessly uplifts 
this concept to the highest, that is, from the golden-armoured 
warrior who descends to earth to fight for, protect and feast with 
men Indra is made to denote the all-enveloping Universal Being who 
transcends the world and who is beyond all predicates. 

The Rishis of the Rig Veda while praising the Paramatman with 
many high sounding meaningful words listing the many attributes 
and qualities connected with Him and thus convince us that He 
though one has become all this, do warn us that in reality He is 
indeed not all this, a situation not easy to understand. Both, the 
gods and the demons, had heard from others what Prajapati had 
said; Indra among the gods and Virochana among the demons set 
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out to search for and realise that of which Prajapti had spoken 
(Chandogya Upanishad 8.7.2). Therefore, the Rishis of the Rig Veda 
are emphatic in their suggestion to the seekers of Truth to find 
such persons who are known for their erudition and profound 
knowledge and for their superior qualities and intimate experience 
with Reality. Having found such a person those ardent seekers 
eager for gain of knowledge should in the prescribed manner then 
approach and associate with that learned august teacher, 
gradually become privy to the Vidyas possessed by the teacher and 
thereby earn unbroken happiness. They must learn to regard all 
those knowers of the highest Truth as their Guru and adore them 
as they would their own father. Thus, we find in a hymn addressed 
to the Ancestors, Rishi Shankoyamayanah (Rig Veda 10.15.14) 
telling us- 

that these fatherly figures, the learned ones, who keep the fire alight 
at their homes and those who do not (who have renounced every¬ 
thing this world has to offer), owing to their knowledge of the 
highest Truth enjoy eternal happiness; the bright fire that burns 
within them as the very life-principle giving them yogic powers i.e. 
super-natural powers, which enables them to enter another body 
for the completion of its works without sharing any of its organs or 
parts. Patanjali too speaks about the gain of super-power by 
making Samayama on the three kinds of changes, on the sound of 
a word, on previous thought-waves, on the distinguishing marks of 
another man’s body, on the form of one’s body, on two kinds of 
Karmas etc; so as to obtain the knowledge of the past and the 
future, an understanding of all kinds of utterances, the knowledge 
of the nature of other’s mind though not its contents, be able to 
make one’s own body invisible, recognise portents of own death 
etc; etc; but then, having said so Patanjali also warns that as these 
powers are of the worldly state, they are obstacles to Samadhi, 
therefore, these powers which are the seed of evil ought to be given- 
up i.e. renounced so as to be truely free (Yoga Sutra 3.51)- 

4fl^ldrq cjlMcTMaTT d^-IH 1 I 


214 



However, Sankara states that the state in which the divine powers 
are asserted is a different state like heaven etc; that comes as a 
result of maturity of meditation on the qualified Brahman, hence 
there is no defect. In this very context Badaryana (Brahma Sutra 
4.4.1 7) tells us- 



that the released soul gets all the divine powers except that of 
running the universe (with regard to creation, continuance and 
dissolution) as is known from the context (which deals with Ishwara) 
and from the non-proximity (of the individual soul). This means 
that the powers of the liberated soul are not absolute but limited 
and dependent on the will of Ishwara. Whereas Patanjali speaks 
about giving up of these powers for the sake of liberation, 
Badarayana speaks about the emergence and continuation of these 
powers after the attainment of liberation; the sage of the Chandogya 
Upanishad calls both, sacrifice and worship, as celibacy because 
through celibacy only that he who is the knower attains the Self. 
The false notion of duality (meaning l-consciousness or ego) is 
immediately removed with the gain of the knowledge of the Atman, 
then the seeker of Truth attains perfect unity with Reality and sees 
Reality and the same unity everywhere, this is eternal freedom, he 
attains liberation. Thus, liberation is merely an experience of the 
eternally liberated Atman for the individual soul is by itself the 
Universal soul, and therefore, any talk about gain and exercise of 
divine powers is meaningless because a reflected image does not 
gain nor assume the status of the thing it is a reflection of. 

With regard to the need of deliberation on the points of mutual 
interest with a view to reaching at a more exact understanding of 
the subject (also, arriving at a consensus), Rishi Sochiko Agni of the 
Rig Veda (10.53.4) has this to state- 

tKSJ cu-ci: tJSPT wm ^THTTT 3}f$T c^cu TITITR I 
ilfrillU: T5TT ^RT TTO fT>f ^IW{J I 

He prays to Deva, the Lord of knowledge and the illuminator of the 
whole world, to enable the learned people, the enlightened ones, to 
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suppress the undesirables with the might of their voice and by the 
proper use of the words. Here, the Rishi stresses upon the need of 
intentional, thoughtfully planned, studied and careful discussion 
on the matters of mutual interest that are under consideration. 
This is deliberation, which act, he means to say, is mature 
reflection on the previous understanding of what is and what is not 
the whole truth, what is to be finally accepted or to be rejected, for 
there is no such thing as partial truth or half-truths. The word, 
deliberate, means to weigh well in one’s mind, to consider the 
reasons for and against, to take council or to debate, for which 
purpose there is the primary need of a topic to deliberate upon by 
at least two persons who are conversant with the topic, who also 
understand each other and are able to express their points of view 
through use of appropriate words with reference to the context, 
their correct prounciation, spelling, meaning, grammatical use, tone 
and tenor i.e. voice modulation, etc. Here, the so - called un¬ 
desirables are doubts, misgiving, fear, incorrect understanding and 
delusion; these are to be suppressed (overcome) and destroyed. 
Patanjali states that verbal delusion arises when words do not 
correspond to reality (Yoga Sutra 1.9). Indeed, words can create an 
illusion for there are always very fluent, artful and persuasive 
speakers known to erect within the mind of others grandiose 
structures with their frontages invitingly painted in vivid colours 
by their mere use of speech; their words generally do not 
correspond to reality, they are to be avoided. Patanjali also states 
that non-attachment which is the exercise of discrimination results 
from deliberation for non-attachment is freedom from desire for 
what is seen and heard (Yoga Sutra 1.15). Badarayana too begins 
the deliberation on Brahman on the strength of the assumption 
that the participating aspirants have already acquired the required 
level of understanding owing to their spiritual qualities earned and 
developed through sustained efforts and regular practices. He calls 
the deliberation he begins as the inquiry into the nature of 
Brahman which is beset with doubts owing to the conflicting views 
of various schools of thoughts and therefore needs to be taken up 
by those who are prepared for it. Had this not been so why else a 
singer of the Udgitha who has knowledge of the worlds which are 
below him, as also human knowledge, would have openly asked- 
“Which desire of yours shall I sing ?” and why would the three who 
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considered themselves adept in Udgitha gather and decide upon 
having a discussion on Udgitha itself ? (Chandogya Upanishad 
(1 .8.1). Sankara tells us that the word Atha in 3mrfr W F*i?ilWl is 
used in the sense of “sequence” and not in the sense of commence¬ 
ment; it implies the anticipation of something coming later by some¬ 
thing broached earlier, and adds that it is logically possible for a 
man who has studied the Upanishads to undertake a deliberation 
on Brahman without any deliberation on rites. This is what is 
precisely meant by Rishi Devah in the following mantra (Rig Veda 
1 0.53.10) in praise of Agni- 

TRTf RT cBcptr: TT FidVFid 4dld TTSTST I 

TRT Jl^llPl 3tPdrdtlMi)|: I I 

The Rishi intends to inspire the learned people who have already 
paved the path leading to immortality by listening to the words of 
spiritual wisdom; the Rishi wants those learned people to hone their 
individual understanding (and increase their knowledge) by 
grasping all hidden meanings and by knowing all hidden secrets; 
by knowing all of which such knowers have become liberated-^TCT: 
aiMdrUM 3TPm: Therefore, Yama tells Naciketa (Katha Upanishad 
2.1.15) that as pure water poured on pure water becomes verily 
the same so also becomes the Self of the man of knowledge who is 
given to deliberation on the Self i.e. Atman. Hereat, Sankara 
explains that through deliberation the perception of duality that 
bad logicians have and the erroneous notions that the non¬ 
believers entertain are given-up; in other words, through deli¬ 
beration all doubts and mis-conceptions are soon destroyed. 
Pravahana Jaivali does exactly that for Silaka Salavatya whose Sama 
was found to be certainly limited, who had found the Sama of 
Caikitayana Dalbhaya to be remaining without support. 

The mantras of the Rig Vedas are like so many bright stars 
twinkling in the sky, each different from the other, and vying to 
overcome the dark blackness of the night sky. Man cannot resist 
looking up towards the stars; also he has a roving eye, try he does 
but he is unable to fix his gaze on a particular star for a very long 
while; the mind of man equally roving leaps from one mantra or 
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sukta to the another searching for a connection just like one’s eye 
which shifts its attention from one star or constellation to another 
as though without any purpose and reason. The mantras of the Rig 
Veda are addressed to Agni and many other gods or devatas, 
seeking not personal benefits but benefits meant for the entire man¬ 
kind; in fact, the Rishis pray for the benefit and the well-being of 
all living beings more so because the individual life span of all 
living beings is very brief and life mostly feeds on life to sustain 
itself. The non-living objects are not like that, they are more firmly 
rooted and last far longer, they also do not harbour any desires of 
the kind all living beings do. A living being always desires to have 
more of what he already possesses but a discriminating person, 
who also harbours desires, desires differently. Thus, Rishi Sarpa 
Airavato Jarat Karnah (Rig Veda 1 0.76.5) prays- 

cTFfrfgr^T TfrtTT^lt^TRfsj^ fqTTfrfft^T: I I 

for acquiring strength which is greater than that of the mighty 
Sun, he prays for acquiring agility in work which is quicker than the 
flash of lightening, he prays for acquiring an enterprising nature 
which is far more powerful than that of air, and he prays for the 
capacity to produce and earn surpassing the capacity of Agni (fire), 
all of which sources of power and resources are worthy of being 
praised and adored. The Rishi asks these things not only for 
himself but for all living beings (and mankind) while doing so he 
has also presented the dark side of human nature which needs to 
be totally curbed i.e. of greed. Rishi Sumitra Vadhreyashvah in a 
hymn in praise of Agni (Rig Veda 10.69.9.) states- 

3tHdl '•niael^l hRshm 

I I 

that which is the swiftest and is present in all produced substances 
the greatness of that Agni is extolled by the long-living wise men 
(of repute) who when asked-“Who will come to the aid of those threat¬ 
ened and endangered by the undesirable powerful evil forces ?” 
replied that it will be Agni who assisted by all other devatas will 
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come to their aid to protect them by destroying all those 
threatening forces of the dark. These two mantras, herein above 
cited, make us realise the importance of strength and resourceful¬ 
ness. Whereas strength and resourcefulness are necessary for the 
efficient compliance of obligatory duties and elected works, the evil 
forces which are products of ignorance and led by ignorance, 
alongwith delusion act as various impediments repeatedly 
thwarting all meaningful efforts, and they also do not permit the 
performers of duties and works to accomplish their designated tasks. 
Here, Agni is energy and the driving force, Agni is determination 
and resolve, Agni is one-pointed concentration and the object of 
devotion, and is the true guide. The embodied Self consisting of the 
mind, senses and body, has to be conquered by one’s own Self lest 
one’s own Self turns inimical. No one hates one’s own Self. The 
Supreme entity signified by Agni is the knowledge of the self- 
controlled and the self-possessed who enjoys perfect calm in the 
midst of opposites having realised both, the glory and the great¬ 
ness of the formless and the attributesless aspect of Brahman and 
also the true knowledge of the formless one with attributes and 
endowed with a form; the fire (Agni) which has provided such a 
Yogi with this kind of insight and spiritual advancement is his own 
pure Self or Atman. 

Rishi Narayana of the Rig Veda (10.90.12) by saying- 

slIiWlSTT ^kT: I 

merely reiterates what is repeatedly said that each one of us is 
expected to perform his or her duties and works according to the 
call of his or her station sincerely and with devotion to the best 
extent of one’s ability. All actions are works and all actions have 
their own particular and even peculiar consequences for the 
performers of those actions to either enjoy or suffer. Obligatory 
works also have their results attached to them though they do not 
yield results on their own but duties that are connected with differ¬ 
ent spheres and stages of life are helpful towards acquisition of 
knowledge by burning away all sins. Sankara, in his commentary 
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on Brahma Sutra (3.4.26) explains that obligatory works are needed 
not for the fruition of results of knowledge but for the emergence of 
knowledge. But, works which are performed without egoistic 
motives are mere motions, there is no particular thrill attached to 
them and are more in the general interest of all. A person who is 
detached from works when he does works he has no private or 
personal ends to serve. This kind of detachment comes from 
knowledge. Rishi Narayana tells us that all men are born humble 
and to serve; as they serve the learned and the wise and powerful 
they learn and gain knowledge and other riches and rise in ranks 
and gain the status of Vaishya, Kshatriya or Brahmin-hood 
according to their acquired qualities and nature and the work they 
finally mature to do, who all are basically born as Sudras. 

Rishi Sumitra Vadhreyashvah in a mantra (Rig Veda 10.70.8) 
in praise of the Three Goddesses (frof ^sr:) prays- 

iwr ^cficjriR'c; error ttt tit^t et: hTh h i 

HHMcliljl' TrfsirTT 'SpT’Tfl TpRT | I 

for the three goddesses associated with the means of knowledge 
and also with knowledge to come to the yagna accompanying the 
men of learning and wisdom to partake the offerings made into the 
Ahavaniya-fire by those present conducting and performing the 
rites. The three goddesses referred to here are,-lla, the goddess of 
sight or revelation; Sarasvati, the goddess of inspiration, and Mahi, 
the goddess of Divine Power, vide Rig Veda (1.1 3.9) which states- 

^oST fWl ^cT|44)'*TcT: I 

•hIc^R^ST: I I 

Rishi Kanva calls these three as the three Vanis or kinds of speech, 
hearing which Avidya is destroyed, and who are the creators of 
infinite delight. The presence of these three goddesses at the yagna 
is to ensure their blessing and grace, so that the performers of the 
yagnas do not get attached to their own works; so that they do not 
hanker after the results of their works, and that they always 
remain contented with whatever they have already gained or are 
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likely to gain, and thus do not become bound to their works. A person 
whose mind is established in the knowledge of the Self works merely 
for the sake of the sacrifice g^Ml-cUrl: (Bhagvad Gita 4.2S); such 
works done do not produce their results for such a sacrificer. 
Jayadayal Goyanka explains that here the word, sacrifice, means 
the duty which has been laid down for an individual with due regard 
to his order in society or stage in life or circumstances, and that 
working for the sake of sacrifice means the disinterested 
performance of necessary actions for the fulfilment of that duty. 
Krishna tells Arjuna that the means of the sacrificial offering is 
Brahman. Brahman is the oblation placed in the fire which is 
Brahman Itself, and by Brahman and Brahman alone is that sacrifice 
made. The sacrificer who is the one who concentrates on the act 
and the act itself are Brahman, he reaches Brahman; for him there 
is no more work to be done. All works without exception culminate 
in knowledge and verily the sacrifice of knowledge is superior to the 
sacrifice of materials. Having explained thus Krishna tells Arjuna 
(Bhagvad Gita 4.37)- 



that-“As a kindled fire reduces all fuel to ashes, so, Arjuna ! does the 
fire of knowledge reduce all works to ashes.” In this context Sankara 
explains that only those works which were done in countless previous 
lives before the dawn of knowledge and which have not begun to 
bear fruit as well as those which co-exist with knowledge are burnt 
up. This burning up of works by the fire of knowledge is the great 
purification spoken of by the various Rishis of the Vedas. The presence 
of the learned people at the yagnas is meant for obtaining their guidance 
and their approval because the learned in the Vedas are ever absorbed 
in Brahman having known themselves to be Brahman. Rishi Kumaro 
Yamayana (Rig Veda 1 0.1 35.6) tells us- 

TTcTT 31fWv4Wd I 
3TRTcT: ^TSJTflTTWf chflHj I 
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that like the body which is obtained from the formless Atman and 
given to the Atman is different from it, similarly is the principal 
subtle substance, the mind, produced by the Atman; prior to the 
manifestation of the visible universe the unmanifest primordial 
Nature exists spread everywhere. This is the truth about Reality; 
realising this truth the learned and the wise pray for the enlightened 
mind and intellect to remain ever active and useful (Rig Veda 
10.101.9)- 

The Rishis of the Vedas do draw a line of distinction between 
Ishwara and the Paramatman or Brahman i.e. between Saguna or 
conditioned Brahman and the Nirguna or unconditioned Brahman. 
This distinction is detailed by Rishi Madhuchchanda in the very sweet 
sounding and beautifully worded Sukta No. 7 of the First Mandala 
of the Rig Veda consisting often mantras addressed to and in praise 
of Indra. In these mantras Indra variously stands for the 
Paramatman, Ishwara, Surya, Vayu and Agni. These mantras are 
composed in four varieties of the Gayatri metre and are meant to 
be sung i.e. chanted. The Rishi begins with an injunction from 
Ishwara to all human beings who alone engage in intellectual 
exercises and singing etc; CnTfssFT: Ttfct$ui : ) to the effect that the learned 
and talented people devoted to Truth should worship the 
Parameshwara in accordance with the instructions of the Vedas 
upon gaining knowledge of the real nature of Surya and Vayu. He 
then states (Rig Veda 1.7.2)- 

FSFSNf: TT5JT 7TfuT?Tl 3TT cTEfnpTT I 

cf^flrwr: 11 

that just as Vayu has the ability to carry the unseeable formless 
and immaterial sound, voices and speech from the place of their 
origin through the entire distance upto places where they can be 
heard, and just as Vayu also has the capacity to induce movement 
in objects that can or can not move of their own accord, likewise all 
things and beings gain light, warmth and energy by associating 
with the giver of rain who is the golden-hued hot Sun who is also the 
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lord of Time. Thereafter, the Rishi proceeds to tell us that Ishwara 
desirous of creating the worlds created all substances and objects 
around the Sun who draws up water only to let it fall back as rain. 
Indeed, Ishwara sides with the active and the enterprising but not 
those who are lazy and indolent. Ishwara acts as the great protector 
who ensures victories through Surya and Vayu who also confer many 
other things to those who accomplish their tasks. To the firm believer 
of Truth who readily obeys the dictates of Ishwara to him the 
Paramatman confers knowledge which liberates. In the Ninth mantra 
of this hymn which reads- 

TTQcf^bfunHf | 

f^dlHIH I I 

the Rishi goes on to state that He, who is the destroyer of evil and 
foes, the Paramatman, is worthy of being adored because it is He 
who instils goodness in the mind of men and resides in the eight 
Vasus and actions. The Paramatman is one and the only real entity, 
there being none other like Him who is the sole helper of all beings. 
In other words, it is left for the members of the human race alone 
to aspire for and reach the Paramatman by attaining Param Padam. 
In the concluding mantra- 

3TWTcRiT^cfccfeT: | | 

Rishi Madhuchchanda declares that He who is the only real entity 
exists as Consciousness. Prakrti is all this manifestation of objects 
etc; which is within the range of sight and other senses; Ishwara, 
who is the creator, protector and destroyer of His own creation is 
not within the range of the senses of perception but owing to His 
direct association with Prakrti Ishwara can be visualised as having 
a form. Brahman who can never be perceived through the senses is 
beyond Ishwara. The sage of the Katha Upanishad (2.3.9) reasserts 
that never has any man been able to visualise Him by means of 
sight, heart, imagination or by the mind. The Absolute is beyond 
even the faculty of intellection (intuition)-'PTT sr^r.- MtdTd tT 
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(Bhagvad Gita 3.42) what is greater than the intellect is He. The 
word TT?T: means far greater or very much beyond (this). Intuition is 
a variety of intellection and depends upon past impressions which 
is memory owing to which Brahman and Ishwara appear to be 
synonymous there being similar looking attributes imagined by the 
believer. The mind exists, the organ of speech exists and the six 
pranas too exist, the body is identified with these and not Brahman; 
the sage of the Brhadarnayaka Upanishad leads us to realise the 
truth after knowing and understanding the Uktha and Sama of 
name, form and action before venturing any further with regard to 
the study of the Self as the subject matter of knowledge. 

Prakrti constituted by the elemental undifferentiated mass of 
mind and matter is the power and the effect of Brahman. But, when 
one speaks of Prakrti he also speaks of Aditi because Aditi is Prakrti 
and on this score alone Aditi is one though comprising of all deities,- 
c(cidm4). The deities are the devatas associated with Prakrti as the 
masters and the revealers of each of the many fine aspects and 
powers of Prakrti from which are born the finer materials of the 
gross elements born of the cause inhering in the Karana Sarira or 
the Causal bodies which are part of Prakrti and from whom are 
born the gross bodies made up of the same elements which make 
up the whole universe. Prakrti is said to be indestructible in as much 
as at the end of each great time cycle it merely folds itself up into 
the First Cause. Therefore, Aditi too is indestructible; in fact, Aditi 
means indestructible, this we learn from the Vedas. In a hymn 
addressed to Vishwedeva there is a mantra (Rig Veda 1.89.10) in 
praise of Aditi which reads as follows- 



tT^TTRT 3trdrH^fHtirdrd4rH^4 l | 

Rishi Gotamah Rahugana tells us that all should know that the self- 
effulgent Paramatman, Ishwara, Surya, Space or the heavens, the 
mother (or education or knowledge), father (or the one who brings 
up or the elders or the teachers), own son (or adopted son or pupil 
or the protector of one’s goodness and fine qualities), all intelligent 
beings of the world, things and substances vested with displayable 
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specific qualities etc, the five senses, the Jiva and all else which is 
born or produced or found are all Aditi meaning indestructible. This 
is a very wide sweeping statement wanting us to know the truth 
that the undifferentiated which is undefinable, as also its 
transformation into the differentiated and definable objects and 
aspects, are all indestructible. The primordial energy is 
indestructible together with all of its numerous varied 
transformations and manifestations that constitute the worlds. 
Thus, Fire or Agni which is a manifestation of the primordial energy 
is also indestructible and therefore Agni is Aditi. This knowledge of 
Aditi cannot be gained unless it is taught by a knowing person and 
is experienced by the person wanting to know Aditi; this holds true 
in respect of all aspects of knowledge waiting to be known. 

On behalf of the assembled students and other aspirants Rishi 
Gotamah Rahuganah in a hymn in praise of Agnishoma (Rig Veda 
1.93.1) prays- 


I 

■Srfrf ^jTDlPl I I 

“0 dispenser of knowledge who art also the best of instructors 
and examiners ! Kindly listen to the words I speak which words are 
rich in meaning extracted as the fine essence from and through 
proper recitation and study of the Vedic Suktas; and with the Vidya 
which is in your possession enrich and enlighten me who am desirous 
of learning and ever learning more”. Here, the term, Agnishoma, 
signifies the burning as well as the quiet aspects of knowledge which 
severally and jointly put to test the extent of learning and its 
applicability by the seekers after Truth. The burning aspect of 
knowledge are those that excite and impel the ardent seeker to 
enquire and inquire as to how and why that one God is covered 
himself of his own nature by the web born of Prakrti (Pradhana) 
and whether that cover can be removed, if so, with what results, and 
the quiet aspects of knowledge are those that prepare and calm the 
mind and make it experience the perfect and serene unity 
with the single source of all things and which alone is real. Rishi 
Gotamah Rahuganah also states (Rig Veda 1.93.4)- 
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3^41 ^Ihi •cllrl m|u| TJX; | 

3X^rf?rm^nJFT VlNlild^d^l^ch ®rf«T: I I 


that it is Agnishoma which impels and propels, and also which 
knows, protects, intensifies and spreads the known and also the 
unknown radiations emanating from the sole self-effulgent Surya 
(stationed in space) which radiations in the form of light destroy 
the surrounding darkness and in the form of knowledge dispel 
ignorance, these radiations expose to the intelligent beings all 
objects and reveal their true nature which is even otherwise required 
to be known in their quest of true knowledge. What is really meant 
to be known is the true nature of the indestructible Aditi, the eternal 
fire which presently keeps this body and the mind warm and 
working; he who has realised Brahman sees that very Brahman 
who sees that Aditi comprising of all deities. Hereat, the Rishi refers 
to the recovery of knowledge protectively concealed by the Panim, 
meaning conduct and specific efforts. It is through well-directed 
systematic efforts that we draw knowledge from the very source of 
knowledge (Rig Veda 9.1 09.1 7)- 

TT cJT^TaXT: 31^4^1 HI TJtfa: sffaTTH: I I 

The most auspicious entity that exists as the Sole Reality and 
the Sole Witness is the indestructible Eternal Being who is known as 
Brahman of which all else that is seen, heard and felt are its 
reflection, mere projection which are all as unreal as the unreal can 
be. In a hymn in praise of Surya (Rig Veda 1.115.1) Rishi Kutsa 
Angirasa prays as follows- 

f%T>f ^c|H|||<H)ch TTgrfifaTT eifcuiwn}: I 

3TTW 3t*nR^f 3-urHl TTTTrTTfTT^TSr I I 

Hereat, the Rishi calls Brahman as the eye CETSjJ:) which eye actually 
means the mental eye, and the mental eye is awareness, intuition, 
consciousness, intelligence, knowing and knowledge rolled into one. 
He also refers to Brahman as meaning that who cannot be 

seen with the eyes but who is the Atman signified by the Sun, who is 
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the soul of the Universe, who causes everything to be what they are 
and makes everything to become visible and readily known. In the 
same Sukta the Rishi, by way of clarification, tells us (Rig Veda 
1.115.4)- 

TTKJT eR?fff^?ra W*TTT I 

that in the yonder Sun (who is at the center of its system comprising 
of the Sun, the planets and their satellites etc; as the central power¬ 
house of attraction) resides that (meaning Brahman) on whose 
account the Sun is and which Sun emits light (meaning all significant 
radiations including those responsible for the origination of life and 
for the nourishment, protection and destruction of life etc;) acquires 
greatness or eminence, and itself impelled impels all else to act 
(purposefully). In this mantra Brahman is referred to by the words 
tRf and ffif both meaning, That; and which mode of address stands 
adopted by the sages of the Upanishads. The sages of the 
Upanishads do not widely refer to Brahman as Brahman for the 
fear that Brahman would become its name; they prefer to keep the 
One who cannot be named nameless. 

In those mantras where the Rishis of the Rig Veda have 
directedly addressed Brahman as Brahman that has been done to 
reveal the existence of Brahman e.g. in a hymn addressed to 
Vishwedeva Rishi Kutsa Angirasa tells us (Rig Veda 1.1 05.1 5)- 

qJtPTfjnfrfcT mdRict I 

wtrffRr ttRt ^Totfr Tnwnrff f^rf v frarfr 11 

that Brahman who is Truth and because of whom there are the 
learned and the enlightened ones, He should be worshipped and 
from Him is to be sought the grant of the same knowledge (they 
possess) and also (frequent) occasions to associate with those very 
highly esteemed people of knowledge. The learned people are those 
who are aware of the existence of Truth, and the enlightened one 
are those who have personally experienced the Truth, (in their own 
way) both know about the true nature of Truth. Because there are 
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always those who know about it that Truth exists (for they are able 
to tell others about Truth and its existence), and Truth exists also 
because there are many others wanting to know about its true 
nature, who are prepared to spread its knowledge to others and 
are therefore, eager to instruct about Truth and show the way 
leading to Truth. This is the import of this mantra. In a hymn 
addressed to the Ashwins a Rishi referring directly to Brahman 
(Rig Veda 1.1 1 7.1 0) voices a similar sentiment but in the following 
words- 


TJTTTft ctf •sljfil^lN I 

“0 donors of good things, O Ashwins ! Both of you should take 
(or carry) to the learned ones the knowledge of the praise-worthy 
qualities of the food and other substances (or reasons or marks), 
the gain of which knowledge has already made you exceptionally 
wise who know the true nature of everything including that of earth 
and the Sun which are the creation or extensions of the ever-existing 
and all-pervading Brahman who is the source of knowledge and the 
consciousness, so that through those very learned ones all others 
can derive many benefits.” In his own way, the Rishi tells us that if 
the qualities and the activities of what makes and sustains creation 
are not known, the qualities and the activities which make and 
sustain us can never be known; only those who know can derive the 
many benefits from this knowledge. Activity is a mark of life. 

This cosy earth which we inhabit and which supports us goes 
on orbiting the nearby Sun as though enamoured by the Sun while 
the Sun on its part is spending a very very violent life of its own, 
rapidly burning itself out. The earth spins and moves towards the 
Sun and yet not towards it in its continuous attempt to show all of 
its sides simultaneously and uniformly to the Sun which also spinning 
on its own axis moves forward in space taking the earth alongwith 
it. The earth does not stagger nor falter in its pace and stride as it 
eagerly moves towards the Sun in its quest to meet its own source, 
sustainer and protector but only to immediately draw itself away 
from it (which accounts for the preponderance of ignorance and its 
evil products). The Sun otherwise drawing the earth imperceptibily 
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inwards towards itself pushes the earth away making the earth 
maintain a safe distance from the Sun lest the earth too burns 
itself away (which accounts forthe progressive evolution of the body 
and the mind in the struggle to attain perfection, and perfect unity 
with the source). At the individual level man faces a similar situation 
in his quest for gain of knowledge and even after having acquired 
that knowledge; he knows about his goal but also wonders 
what else lies in store for him after having attained that goal. The light 
emanating from the Sun is the light of knowledge and the whole 
world including our earth basks in that light enjoying its feel and 
warmth. But, what gives light to the Sun is also known as Death. 
Death is the indwelling eternal infinite entity known as Brahman. 
Death is Hunger, already we see the Sun feeding on itself (converting 
hydrogen to helium). Brahman is the constantly burning fire or Agni 
that is within the Sun and also outside it responsible for and 
promoting life and spreading knowledge equally in all the five or 
six or even fourteen worlds that we out of ignorance tend to view 
differently according to our own individual perspectives. Thus placed, 
we also tend to grade and limit knowledge which is otherwise 
limitless and ungradable. This is the dilemma that we face in each 
of our transmigratory lives. Therefore, Rishi Kakshivan (Rig Veda 
1.117.17) asks- 

W UWgH rW: f*m I 

3TT8ff Triwctsrff vpiTiRK^mr^RB^fSN^ 11 

the Ashwins, who have already cured many others of their ailments 
and evils, to grant the power of sight to those who cannot see their 
own wrong and of others and grant them i.e. to the unknowing 
blind people, sight and intelligence to correct the wrongs committed 
by them. In this manner the Rishi tells us that for every wrong done 
there is a corrective measure available to employ to undo that wrong; 
all wrong-doers should also be given a chance to undo the wrongs. 

In a hymn in praise of Agni devata, Rishi Pruchashepadevodasih 
of the Rig Veda (1.1 27.7) states- 

fgfTT "STcft cffofTWl 3TR-ISJc(l 

^TTcjt TT97RTT ^T?TT 'WcT I 
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^Rnfivi wtt' -?rf%RTf srf&fwqi 

ftraf 3rftrsfMRn%*ifsrr 3 tt Phni^ Trfsrr: 11 


that they who are the most (progressive) learned ones who on 
account of the light of their great knowledge, excellence of qualities 
and adherence to Dharma verily succeed in destroying the (darkness 
and the evil of) Avidya and Adharma and along with these all sorrows 
and pains, who sitting face to face through direct discourse are 
able to give Vidya to others (to the students desirous of knowing 
the Truth) as does Agni who reveals the divine nature of knowledge 
to the performers of rites at a yagna, are worthy of association 
and being adored, such men of great intelligence and wisdom purify 
the minds of those who approach them. He tells us that the pursuit 
of the knowledge of the highest is really a joint effort and by 
engaging in which exercise the teacher and the pupil both stand to 
gain. The followers of the Nyaya school hold the view that the Atman 
who is the knower is not an inert substance which acquires the 
attributes of consciousness in conjunction with the mind. 
Badarayana too states that the insentient Pradhana imagined by 
the followers of the Samkhya school cannot be the cause of the 
universe (Brahma Sutra 1.1 .5)-f$lr)4fVf®c(H i . It is from the teacher 
who has already experienced Truth that the pupil receives 
instructions about the true nature of Truth and for himself 
experiences the results of his efforts as Moksha which is defined by 
the Nyaya Sutra (4.2.45) as the state when the liberated soul is no 
longer conscious about the body and the senses. In this very context 
the Rishi stating thus (Rig Veda 1.1 27.8)- 


73T fcRTT TfrT 



I 


3tldlsf HMmvU fad 4 'M't'MI'H'MI I 

3TP=T TT TPTrTTTT 3TT WJJ IcZJT cRT: I I 


emphasises upon the need and importance of impartial and unbiased 
grant of knowledge and its consequential spread because knowledge 
is verily truth, which only those who follow the way of Dharma really 
possess and who alone can and are able to instil faith and other 
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dharmic qualities essential for equal dispensation of justice and 
ideal governance which qualities emerge alongside good conduct 
and forebearance that grow and develop forming the basis for 
knowing that which purifies the mind, inspires and impels actions 
whose fruits all enjoy without any reservation. Such a rare person 
who is detached from the fruits of actions is like Agni who informs 
and warms the insides of all beings, he is like the brightly shining 
Sun who illumines the entire worlds in equal measures and who 
significantly acts as the beacon warning for saving the stragglers 
in danger of drowning in the five rapids that are the causes of 
man’s sufferings, and thus helps remove the distractions (to the 
gain of knowledge) which are accompanied by grief, pain, 
despondency, anxiety and fear. The five rapids spoken of are- 
ignorance, egoism, attachment, aversion and the desire to cling to 
life (Yoga Sutra 2.3). They are also the griefs caused by generation, 
existence, transformation, declination and decay, or as in birth, 
childhood, adult life, old-age and death (Svetasvatra Upanishad 1.5). 

All things and thoughts that are not fully known and properly 
understood appear mysterious to the uninitiated and to the 
inadequately prepared, that is, to those who have not been introduced 
to those things and thoughts or who have not yet acquired the skill 
to handle them. Because the Divine Being called Ishwara is difficult 
to know that Divine Being is shrouded by an aura of mystery, and 
anything connected therewith is graded as part of mysticism. The 
mystery exists owing to the non-apprehension of the true nature of 
Ishwara which non-apprehension has in attendance unrealities of 
thought hence the attempts to know Ishwara through the least 
understood method of spiritual contemplation. The same holds true 
in respect of Brahman who is beyond all words and beyond all 
thoughts, and whose knowledge is difficult to gain. What is commonly 
known as knowledge is actually the finite experience of the mind- 
body complex, it is not the knowledge the Rishis of the Vedas and the 
sages of the Upanishads speak about and lead us to. The Taittiriya 
Brahmana (3.1.1 1) tells us that it was Indra who told Sage Bhardwaja 
that the Vedas are the source of knowledge, in order to teach him 
the real import of the Vedas Indra initiated the sage into the worship 
of Fire or Agni which is connected with the Sun. He made Sage 
Bhardwaja know about the true nature of Agni, he gradually and 
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systematically uplifted the mental abilities and capacities of the 
sage towards higherand still higher planes. Indra led Sage Bhardwaja 
to that intellectual status known as intuition which over-rides reason. 
Ordinarily intuition is taken to be the ability to understand or know 
something with conscious reasoning or as a presentiment. Actually 
intuition is the immediate apprehension of reality, which transcends 
discursive thought; discursive thought is that which is rational, which 
runs or proceeds regularly from one or more premises to a conclusion. 
Indra made the phenomenal form of Agni look numinous and he 
made the sage find for himself the Divine Being residing in the orb of 
the Sun and who was also made to realise that the knowledge 
pertaining to that Divine Being is real knowledge, the true knowledge 
of the undefinable indescribable and unchangeable formless deity 
who is by itself Truth, the experience of the blissful nature of Truth 
and of the Universal consciousness. According to Buddha individual 
consciousness is caused by dispositions or natural tendencies, and 
the tendencies are caused by ignorance. The Universal consciousness 
is knowledge which dispels ignorance and reveals all names and 
forms-t^f’^rffnijcf(Rig Veda 9.71.8). Knowledge is ?fPTand it is also 
wisdom. The word ?TR is derived from the root W meaning, to know. 
In the Bhagvad Gita this word has been used in the sense of 
discrimination developed through the study ofthe scriptures and the 
teachings ofthe enlightened ones (1 2.1 2), as an adjective qualifying 
the object of knowledge (1 3.1 7), as part of natural duties (1 8.42), as 
the purifier, as the outcome of perfection and immediate cause of 
peace (4.36-39), as knowledge of truth relating to the Divine (14.1- 
2) etc. In Sloka No. 41 ofthe IV Chapter, the phrase-^HwRjdWVigrf 
meaning “him whose doubts have been torn to shreds by wisdom” or 
“who has slain doubts with knowledge”, stands for the power of 
discrimination which penetrates deep upto the roots and weeds out 
doubts. In his explanation Sankara tells us that the doubter of the 
efficiency of knowledge and works perishes and that the sword of 
knowledge is verily right perception, the knowledge ofthe Self is the 
sword, and doubt has the Self for its object. Rishi Kashyap (Rig Veda 
9-64.27) prays- 

W -CR^T 'iHHIHJ 

ft^T: THT^TT fcTJT I I 
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to the Paramatman to purify the subtle inner instrument of all of 
His devotees. 

After having known that by knowing which the real becomes 
known the Rishis of the Vedas proceed to describe the very Vidyas 
they had found and adopted, they also teach the other desirous 
ones what they had by themselves discovered, known and 
experienced, for which very reason they do not promise the 
impossible, very rightly though they propagate co-operative action 
as the preliminary experience of the ultimate unity. Therefore, they 
sing aloud (Rig Veda 1.90.6)- 

TTST ctmT >k>dlild fTFSTcT: I 

TTTSraH: TRcfPTTf: I I 

that the teachers and the students should all pool in their efforts 
and resources in order to gain the knowledge of the created things 
and of that subtle entity which transcends the created; together 
they should enjoy the fruits of their good and productive actions 
just like the oceans and the rivers which combine to give their waters 
which fall back as the benefic food-producing rain. The Rishis also 
sing aloud the finer aspects of knowledge and works connected with 
the yagnas (Rig Veda 1.90.8)- 

TTSJWl cRFrfcPfsjITT 3TTr[ I 

TTTycf|4|fcj| ^TcRTT: I I 

that just as several trees combine to form a copse that provides 
more shade and fruits to the tired and the hungry, just as many 
drops of water are drawn-up together and give rise to the formation 
of many rain-bearing clouds, and just as it is the same Prana which 
is in the Sun and within all beings in the world, and just as it is the 
same light endowed with numerous qualities that is emanating from 
the Sun that is shining on all and everywhere making the revealed 
objects known and familiar therefore the learned and the 
enlightened persons should teach to us all that they know and which 
is even otherwise required to be known so that together we help all 
others (who could not participate in this yagna of gain of knowledge 
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of the real) succeed in accomplishing their well-meaning tasks and 
in reaching their auspicious goal. This is the true yagna resulting in 
never-ending praise-worthy bliss. This is the essence of all sacrifices 
made. People who worship through works of this nature are the 
Brahmins, they are the knowers of Reality, the expanse of their 
knowledge and activity simultaneously covers everyone and all 
things that can be perceived, inferred or assumed that are endowed 
with form or are formless, because they have found the perfect 
unity with that who is the All. They are the knowers of Brahman. 

The Rishis of the Rig Veda tell us that there is no one particular 
place where alone can the object of our adoration, faith and prayers 
be found, and that there is no one identified place which alone can 
be treated as holy and sacred where alone worship can be done or 
the yagnas performed and no where else; to the Rishis of the Vedas 
the entire world was holy, sacred and auspicious. A Rishi of the Rig 
Veda (9.1 4.5) states- 

'lUilRrqf fcic^ri: ynjT T I 

' T TT: ch'JeU'i) T pjluf'JiHj I 

that to the learned seeker (devotee) the Paramatman (who pervades 
all things and beings alike and is formless) owing to modification 
of the mind and consciousness having become enlightened, appears 
close-by as an object with the form and eminence (as visualised) 
which is pleasing and welcome. The Vedic people kept the domestic 
fire continuously burning as the Ahavaniya fire and held it to be 
sacred (for obvious reasons). They probably never built temples or 
ear-marked special places meant for worship; they were certainly 
not idol-worshippers. They carried the object of their devotion 
ensconced deep within their heart and the mind, and preferred to 
probe the lesser-known and not so familiar inner-world which neither 
demanded nor expected anything in return of the assistance 
extended to them to find and enjoy what they sought most viz peace 
and harmony amidst all that which chaotically exists. The Vedic 
people believed that a long term association with the learned and 
the enlightened people served all desired purposes aimed at the 
attainment of finality. During those days the willing student was 
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encouraged to live with the teacher and tend his teacher’s fire which 
was then held sacred by the students, as being the illuminator of 
the world and the mind, and because one day having become 
established in that fire they too would become possessed of the 
light of Vedic study-stpHuq^Ri, blessed with good conduct and 
learning. 

Also, the Rishis of the Rig Veda do not talk about any special 
pre-designated place where alone Moksha can be attained. They 
knew about the intrinsic validity of knowledge and also knew that 
the Atman is the lustrous Immortal Being, all-pervading, all- 
purifying, the foundation of the subtlest power and forces, the 
creator of all, the giver and the illuminator of all worlds etc; (Rig 
Veda 9.97.56)- 

TTCT TTTfdt ■HiHi 9Hcn*t| TFSTTI 

smi c)Kqct|‘ ■HH'MlRl ^TTffT I I 

According to them this body of ours, called the City of Nine Gates, 
is that special place and is sacred because of the presence of the 
mind and the Prana in it, and because of its ability to perform 
deeds and also speak. It is the mind led by Prana which experiences 
all of the intimate and immediate impacts and the aftermath of 
the gain of the knowledge of the Atman. Therefore, Moksha is very 
much a personal experience; it is not a collective experience. Moksha 
is also not an event or occurrence that can be predicted or be 
celebrated on a particular day already fixed for it. It is more of the 
nature of an inshareable revelation; the person who has attained 
Moksha can not at all simultaneously or otherwise share his own 
experience of divinity with any one else. The very idea of enjoying 
or suffering the consequences of individual Karmas works against 
the possibility of the collective experience of divinity. Whereas the 
stream of water flowing from the container to the receptacle is a 
sight which is never missed by the attendant server of that water,- 
the silent and gradual rise of the water molecules drawn up from 
its open sources by the Sun’s rays is hardly ever given a thought or 
even noticed. The individual being is like the water-molecule which 
can never be seen separate from other water-molecules of the same 
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body of water but when freed and made to rise (because of heat 
and air) the individual molecules of that body of water rise upwards 
separately and almost un-noticed. The individual being is like the 
atoms of hydrogen and oxygen which by themselves are highly 
inflammable but when bonded to form water-molecules are used to 
contain and douse the fire they can otherwise continue to feed, water 
is the fine essence of their union. The 7th mantra of the 2nd Sukta 
of the First Mandala of the Rig Veda, which reads as follows- 

■fasf ^rf RviK’HH.I 

fSRT TfTSRTT I I 

tells us about the binding of the atoms of hydrogen and oxygen to 
form a molecule of water utilising intense heat-energy. Flydrogen 
burns in oxygen to produce water; it is like the union of the mind 
with speech to produce all names and forms to cause the perception 
of the universe which is a continuous perception of Brahman, the 
source of the mind and speech. 

In a prayer addressed to Yama, Rishi Kumaro Yamayana tells 
us (Rig Veda 10.135.1)- 

'HRioIc) TPT; I 

3T5TTRdl M TI v it TFT <=HR I I 

that the Jiva (the Individual soul), the master of the bodily senses 
and the mind etc; suffers the good or bad consequences of his 
karmas and after departing from this body goes to a new body 
made ready according to those karmas and as determined by the 
Paramatman who wills to the ancient souls new bodies so as to 
avail the fruits of their past karmas. Flaving said this, the Rishi 
tells us (Rig Veda 1 0.1 35.6)- 

rTffr 3TW5TRfT I 
3TT7FT: TTgfrflRWf cjidHJ I 


that the (Universal) Atman is different from the (Individual) Atman 
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that dons the body made ready for it which (false) difference has 
caused difference (wrong perception of duality) to arise in the mind 
of the Jivatman, even though prior to the manifestation of these 
worlds the primordial matter originated from the single source had 
remained spread far and wide in its unmanifested state. The Rishi 
tells us that the Paramatman who is really formless, undefinable 
and indescribable is the Sole Witness to all events and happenings 
in these worlds of variety which he has caused them to be created. 
The Atman that dons the body is merely a reflection of the 
Paramatman who remains unmoved by what He witnesses. Because 
the Atman that dons the body is associated with the body, the senses 
and the mind, and thus with Prakrti which is Maya, as the Jivatman 
it is influenced by all that which occurs around it and afar, owing to 
which influences it begins to consider itself as being different from 
itself. The manifested is Prakrti. The body, the senses and the mind 
which form a single unit is Prakrti, the transmigrating soul depends 
on this single unit for its act of seeing etc. In conclusion the Rishi 
states (Rig Veda 1 0.1 35.7)- 

^ TTT^f ^eWH I 

STETct HloSU*J TtRf: MRb«£*1: I I 

that this (space or heaven) is the place of Aditya or the Sun who 
produces the light rays; these words (uttered and written) in the 
form of speech are meant for Him (to hear and also respond) who 
is adorned by praise and admiration. The Space is the domain of 
Existence who as the rising Sun dispels darkness and spreads 
knowledge about Itself and impels the sounds to acquire a meaning 
and become sensible to the devotees who are not different from It. 
In this mantra the word, '*m:, stands for the Sun who is Aditi and 
who is seen as the gross as well as the subtle form of Agni. The Sun, 
here meaning Brahman or Ishwara, is the supervisor of the world 
seen in the supreme sky or infinite Space. In the Nasadiyasukta (Rig 
Veda 1 0.1 29.7) it is said- 

zft 3TFTTSTT8T: WT otTm-rHI ^ cfT I I 
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Rishi Prajapatih Parameshti tells us that He who is the lord or 
supervisor (of the created worlds) is the superme brightness 
oillM'f (in the sky or heaven or space); He alone knows and no one 
else knows it (the brightness directed towards the created things 
and beings). Hereat, the Sun is addressed as the presiding 

deity or the principal support. 

Rishi Parashara tells us (Rig Veda 1.73.6)- 

4*6144 %SRcfr cdc^iMi: 4)44*4 1 T*TtT)T: I 

44144: 414Id’f^T2HHIuii fcT f^RTcT: 4441 TT^TTgTT I I 

that just as the high-yield cows (daily) give more and more energising 
growth increasing milk, just as the rays (of the Sun) spread far and 
wide make the clouds pour down rain and keep the rivers flowing 
similarly like the rain falling from above we the educated and the 
learned possessors of knowledge should always shower truth upon 
all and everywhere. This is easier said than done because it took a 
long time for man to firstly identify truth and then identify himself 
with truth; moreover the recipients of the rain of truth can only 
benefit if they too are able to identify themselves with truth. Thus, 
from the Chandogya Upanishad we learn that Uddalaka held the 
view that the earth was the substratum of things whereas 
Prachinsala held that it was the heavens; Budila thought that it was 
water, for Sarkarkshya it was Space, and Indrayuma held that it 
was air, while Satyayajna held the view that it was the Sun who was 
the celestial fire. These were the great cosmological philosophers 
of the Vedic period who sought to find out the origin of all things, 
from what are all these things created. There were the physiological 
thinkers also such as Satyakama Jabala who held that the Originator 
is not to be found inside the Sun etc; but in the person residing in 
the eye; and there were also the psychological thinkers like Ajastatru 
who told Gargaya that Reality is to be found in the deep-sleep 
consciousness. Pippalada was a psychometaphysician but the great 
metaphysical thinkers like Sandilya, Dadhyach, Sanat Kumara, Aruni 
and Yajnavalkya gradually developed the idealistic Monism at the 
highest point of intellectual construction of their mystical doctrines. 
All these doctrines are found deeply rooted in the Vedas. The Rishis 
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of the Rig Veda knew about that single source of all who cannot be 
forced, impelled, inspired or instigated by anyone else to will and 
act (Rig Veda 9.79.1 )- 

3Wl<fTl "TT Peeled; ^ Wl: I 

the Rishi prays to the Paramatman who is the sole and therefore 
wholly independent reality who cannot be influenced by anything 
else because nothingelse other than the Paramatman exists as truth 
and real. 

In a little hymn addressed to Agni, Rishi Tritaptih of the Rig Veda 
tells us that the learned people who are in the know of the path 
laid out by the Creator for the purpose of attaining knowledge 
and accompanying wealth take resort to the worship of the useful 
Agni which appears brilliantly and is the purifier and the protector 
of the heavens and the earth, and that Agni it is which is constantly 
and devotedly kept alive i.e. alight, through offer of the finest fuel 
and other nourishing oblations to it. The Rishi says that this is the 
same fire with the seven flaming tongues which accept and devour 
the oblations made into them but are seen as one as the flames 
ascend to the heavens, Agni as such ascends to the heavens. In the 
concluding mantra (Rig Veda 10.5.7) of this hymn the Rishi tells 
us- 


3TTT55T TT55T MtA mi-H a let cl *>4*^ I 

T: TJ2JTT3TT jHcPFET ^ 3TRTF^T SR: I I 

that both, which is the Unmanifest and that which is the Manifest, 
remain in the exalted infinite space where the Sun, a part of Prakrti, 
stays stationed; amongst all substances and objects that were 
produced or born at the beginning of creation it was surely Agni 
who was born first and who is the giver of all wealth and is the 
source of all powers on earth and else where. Why does the Rishi 
say 3 tf^T : -qff 3TT^fr that in the conditions prevalent prior 

to formation of water Agni was the giver (and the taker) ? Agni is 
energy, and energy it is that transformed into matter beginning 
with the appearance of light and then water (or is it vice-versa we 
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still do not exactly know). Agni is very subtle for it originated from 
the subtlest of the subtle manifestations; it is the first visible 
manifestation of the Unmanifest. As to what was the situation or 
condition prevalent prior to the commencement of the process of 
creation is not exactly known but this much is certain that the 
commencement of creation coincided with the emergence of Agni 
as the first transformation or mutation of the primordial energy 
which came into being as though out of nothing all of a sudden in a 
flash heralding the beginning of the differentiation of the 
undifferentiated mass of universal consciousness. In a hymn addressed 
to Vaishvanaroagnih the Rishi tells us (Rig Veda 1 0.88.2)- 

9J5R TFTT I 

rT^T Tjfsj# dUdIMlMUlddldsfr: ^3^ 3TFT I I 

that immediately prior to the commencement of the new cycle of 
creation the entire universe or space was completely filled with its 
own cause (the Karana Sarira left-over from previous dissolution) 
and was completely covered by a dense unbroken darkness (which 
is Prakrti); when from that cause energy emerged in the form of 
Agni and then the entire mass heated up and soon began to glow, 
whereafter aided by the many divine forces that were willed into 
existence by Ishwara the Sun, the earth etc; came into being. This 
is the same Agni which plays the most important role in the 
performance of the yagnas and in keeping the Sun and all other 
luminous things of this world brightly lit-up. Here signifying 
own cause means the all-pervading quality of the Unborn, of the 
Originless who is the imperishable unmanifest. Nothing that exists 
has come to exist without a method and or purpose, there is an 
order in all events and occurrences. Rishi Narayana states (Rig Veda 
10.90.7)- 

rf S* MiitlHild: I 

that in the yagna (of creation) the First born (Viraj) posited in the 
heart of the wide open space viewing and supervising everything, 
and armed with matter, mind and divine powers which are of the 
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Paramatman, goes about his work of creation in a systematic and 
purposeful manner (3RT3RT). 


It is in evidence that the Rishis of the Rig Veda did experiment, 
they experimented in thought, content, expression and presentation. 
Experimentation is putting an object or thought to test; the extent 
of one’s learning can be gauged by the extent of the understanding 
of the outcome of the experiments conducted. There is a very 
interesting and equally meaningful hymn comprising of seven 
mantras contributed by seven different Rishis. The mantras 
composed in three different varieties of Anustup metre and meant 
to be sung in Gandhara swara are in praise of Kesinah which stands 
for the combination of Agni, Surya and Vayu. Rishi Jootih (Rig Veda 

10.136.1) contributing the first mantra states- 

eft# f^f fsmfrf fT^Rt I 

He tells us that the yonder Sun who is adorned by bright rays and 
who is the oldest source of light in this world he is known as Keshi, 
the light that brightens the entire world is called Keshi. This hymn 
is addressed to the devata of brightness which is Surya and which 
is Agni. It is Surya who holds together the waters, the earth and the 
heavens etc; and causes everything in the world to be visible to all 
those who can see. Next, Rishi Vatajootih states that the stars and 
the heavenly bodies too acquire heat from Agni acquiring which 
heat they then begin to glow, also the rays of light they then emit 
gain acceleration on account of the speed of Vayu. This is so far as 
the visible external world is concerned along with all of its enticing 
and adventure-provoking aspect on the outside. But, with regard to 
the inner-world which is seldom probed Rishi Viprajootih (Rig Veda 
1 0.1 36.3) laments thus,- 

eildl 3TT dlpSJTTT cTCPT I 



that the people merely see the (exterior of the) body, they do not 
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see (what goes on) within that body, they do not know that the 
Pranas which rest on the vital breath are activated by the indwelling 
Atman who is the lord of the inner-most instrument, the mind. This 
Atman whose presence is always felt because of the l-consciousness 
or the Ego must be known. It must be known to transcend the mind, 
the speech, the body, the worlds and with them all else. It must be 
known to realise one’s own true identity. The Rishi insists that the 
development of a deep and acute insight is a must do effort; the 
control of the mind, the understanding of the senses, and the 
understanding of the life-principle has to be gained; having done so 
then can easily be taken up the task of understanding the 
relationship the external world enjoys with the inner-world and how 
far the inner-world influences the former even though these two 
worlds are always taken for granted. It is when the mind does not 
become lost or scattered when it is motionless and does not appear 
in the form of objects that it becomes Brahman, this is the state 
when the mind transcends itself. The mind becomes unattached 
through the use of discrimination, it then becomes pure and 
dedicated. Because there actually exists no difference between the 
indwelling (individual) Atman and the Paramatman (the Universal 
Atman or Soul) who seems to be always on the outside, both being 
the same, in yet another beautiful hymn comprising of six mantras 
set in four variations of the Ushnik metre meant to be sung in 
Rishabha swara, Rishi Dwitaptih explains (Rig Veda 9.103.2)- 


•qrft e|K|Ui|ctKl| tftfiKoMlIHl SpffcTI 
Tfl-TrefTSTT W: I I 


that the Paramatman revealed through the mind (here meaning, 
the super-consciousness or intuition) is endowed with protective 
powers, He is worthy of adoration because it is the Paramatman 
who purifies the three Sariras (the Karana Sarira, the Sukshma 
Sarira and the Sthula Sarira) before purifying the mind which is the 
seat of intellection. Otherwise invisible to the eye and imperceptible 
to other senses the Paramatman can be seen through the mind 
only and in this singular effort too Agni leads the way. 

In the Rig Veda (1 0.1 24.4) it stands stated- 
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3Tf^T: #TTt cPFTTPRl ^IcRT M^fc| c '|b ( { d<c||Ujm I I 

that Agni stays in the Vedi (the sacrificial altar) for many long 
years whereafter this primeval primordial transformation of the 
primal existent worshipping the First cause moves out of the woods 
and hides in the dark recess of nothingness alongwith the sacred 
fire, Soma and Varuna (each denoting a separate distinct aspect of 
conception), located some distance from the place of yagna to where 
it (Agni) returns when it knows there is danger lurking at that place 
besieged by the evil Asuras. In the following mantra the Rishi tells 
us that on seeing Agni return to the yagna i.e. re-installed as the 
sacrificial fire or sacred fire, the Asuras no longer threaten or pose 
any danger having lost their power to delude others. The subject 
mantra (Rig Veda 10.1 24.5) reads- 

Pwf^l 1TT 3TTRT 3T*TcR/^ ^ ITT cT^TT cbWdl^ I 

TPT f|biHHlilMril£|R I I 

Here, Agni signifies that entity which is free from sin, free from old 
age, death, grief etc; and who is the Self-conscious being within all 
beings, and is the ultimate Reality. Thus, Agni is the Atman residing 
hidden in the dark cavity of nothingness and the Asuras are the 
products of ignorance, desires and delusion. The return of Agni 
means the regaining of spiritual composure, the “revival” of spiritual 
wisdom (which actually never dies) leading to the destruction of all 
forms of delusion beyond the identification of the Self with the image 
of the body that is seen in the eye or seen reflected on the surface 
of water or in a mirror. Here, Agni is the Self which is conscious of 
nothing else but Itself which recognises itself as identical with itself 
in the light of true knowledge arpm Idfas-dd. This is Self- 
consciousness which is pure and superior to super-consciousness, 
which is the basis of Ultimate Reality (even though Reality is its own 
basis). Yajnavalkya tells us that nothing is possible if Self- 
consciousness is not possible which means self-consciousness is the 
ultimate fact of existence. Prajapati made Indra realise that “just 
as the wind and the cloud, the lightening and thunder are without 
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body and arise from this mortal body, reach the highest light and 
then in His own form; this Serene Being who appears in his own 
form is the highest person.” (Chandogya Upanishad 8.12). The 
Bhagvad Gita develops this idea of the return of Agni as the spiritual 
wisdom leading to the destruction of all forms of delusion by 
replacing Agni with the Supreme Being. Krishna tells Arjuna 
(Bhagvad Gita 4.7-8) that whenever righteousness declines and 
unrighteousness prevails the Supreme Being projects Himself for 
the protection of the virtuous, for the destruction of the wicked and 
to secure establishment of righteousness by being born in every 
age. In his Bhasya on Bhagvad Gita (4.11) Sankara explains that 
the Lord does not grant emancipation to those who do not seek 
emancipation, to those who cherish no other aims He grants 
knowledge. Why does the Lord grant knowledge to those who cherish 
no other aim ? He does this because ignorance is the cause of all 
sufferings and also pain; moreover, knowledge it is that dispels the 
darkness of ignorance afflicting the mind. This knowledge is the 
knowledge of Brahman gaining which there no longer is the state of 
being an agent and the state of being an experiencer which two 
states are otherwise conjured by the mind owing to ignorance. Those 
who cherish no other aim are the true renouncers who have 
renounced all desires in whatever known or unknown form they 
may be. Such true renouncers are able to locate their own true 
bearing and find themselves to be the all-pervading consciousness, 
accordingly a sage of the Rig Veda (1 0.57.2) prays thus- 

dHl^d I I 

“May we attain the status of that renowned foundational principle 
which accounts forthe ongoing yagna of creation, which pervades all 
divine objects of the world as the one unbroken principled uniform 
common Thread.” 

We do not know whether other living beings also pray in the 
manner we humans do and whether they too harbour similar desires 
and doubts. There are many reasons which make us pray to the 
gods and seek their divine grace and protection. A considerate and 
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discriminating man of learning and experience does so only because 
(Rig Veda 10.36.12)- 

H$l 3Tt%: ^T^tRFTFTT | 

he prefers to avail the delight pouring forth from the great fire 
kept alit, remains untarnished and gratefuly watches the benefic 
creative works of the Sun, Vayu, and water (till such time he does 
not become liberated). Liberation is valuable because of the Ananda 
connected with it but this Ananda is not Moksha. The highest 
realisation consists of the consciousness of identification with all 
things; the body, the senses and the mind are merely means to 
attaining that identification, and which status does not revolt 
against origination of things and beings. In a hymn in praise of the 
One who enlightens all beings a Rishi of the Rig Veda (10.72.1) 
states- 


^CIMI CI'M 'JlMI "ST cH'olIM I 


that the learned people in know of the divine principles underlying 
creation and production of things and thoughts describe those very 
principles in appropriate words and proper speech which are in the 
form of the ever-lasting mantras which were recited as such in the 
past Deva Yuga i.e. their recitation was practised even by the 
Devatas, and will continue to be recited even after the end of the 
present time-cycle or the cycle of creation. This mantra is in praise 
of the Devavani which manifests as the Vedic mantras at the very 
beginning of each Kalpa because from the union of the mind with 
speech springs phenomenal creation. In the 6th mantra of this hymn 
the Rishi briefly describes the conversion of the primal undefined 
existent to what we may call is sheer energy and then 
transformation of that energy to the atoms of different elements 
(Rig Veda 10.72.6)- 


WcfT 3T^: WTSJT 3Tf?TW I 

3T5TT cjt tuft-lci rTf^T t ci H m tl I I 
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The Rishi tells us about the divine substances in their causal state 
establishing themselves in the expanse of Prakrti also in its casual 
state to commence the vigorous act resulting in the formation of 
atoms. Hereat the word or entity ^T: signifies the Undifferentiated 
Existence wherein the Cause rests in the causal state in the form of 
its causal nature which when activated, and this is possible only 
when duly transformed into primordial energy, converts the 
undifferentiated to the differentiated with the latter assuming the 
highly energetic atomic form-TTta ^rj:, and filling up all space. Of 
course, the Rishi is not speaking about the Plasma state of matter 
which is merely the fourth ordinary state of matter, hereat the 
Rishi actually draws our attention to that eternal unchanging 
existent because of whom the four states of matter are seen to 
exist and in particular to that state of existence which was present 
immediately prior to the coming into existence of the Plasma state 
which was soon followed by the other three states of matter that 
constitute the perceivable, the inferrable and the imaginary worlds. 
Rishi Shatam Vaikhanasa tells us (Rig Veda 9.66.16)- 



that the Lord is great, greater than the most powerful; the self- 
effulgent lord who lights up the entire creation, wages war against 
anti-power and emerges victorious (to re-commence and continue 
His work of creation). The anti-powers are the obstructing and the 
destructive powers also finding their source in Him and which can 
be contained by Him alone. 

In the Saptam-ashtakah of the Ninth Mandala of the Rig Veda 
can be seen set apart (as a separate group) eight hymns viz Sukta 
No. 53 to Sukta No. 61, of four mantras each composed in the 
Gayatri metre and in praise of the all-purifying Soma. These hymns 
are credited to Rishi Avatsara Kashyapa and are inter-connected 
because of the theme common to all of the eight hymns. The Rishi 
begins with the following statement (Rig Veda 9.53.1)- 

^rfr f^rfr 3rf^r: i 

I I 
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that Ishwara (3tf^:) is fully armed and endowed with many subtle 
and fine divine powers; He easily overcomes and destroys all evil 
forces. There is no feeling of jealousy or hatred in Ishwara who is 
magnanimous and most benevolent, who confers happiness on all 
by removing sins and who enlightens all beings. All learned people 
draw knowledge from Him which particular gain prepares them for 
the ultimate enjoyment of the highest bliss and immortality; this 
knowledge also provides them the necessary skill to unravel and 
indulge in spirituality and fill their minds with mystic wisdom. They 
become like the Sun who travels the universe chanting Aum. Ishwara 
is which means the purifier or the pure; the Rishi reminds us 
that the learned people extract the wisdom of the ancient from the 
Vedas which are enlightening; he then states (Rig Veda 9.54.2)- 

3RJ^f •mi'Rl STTcrfrn 

TP7T TJcTtT 3TT | | 

that the Lord is like the Sun who is the revealer of everything and 
the witness of all activities, and who becomes known by the means 
of knowledge; He is the self-effulgent one who gives light to the Sun 
and to others, and also extends the needful support; the Sun 
alongwith its seven-coloured rays is enveloped by the eminence of 
the Lord. Therefore, the Rishi tells us (Rig Veda 9.54.3)- 

3T^T Ict'xllcl MHmI I 

■HiHi fsfrTI I 

that like the Sun, the Paramatman fills-up, inspires, impels and 
enlightens the entire universe with His goodness and purity. The 
Rishi means to say that just as the bright rays of the Sun pour out 
in all directions travelling swiftly to the farthest reaches of space 
and thus light up all quarters and corners (and directions), the 
Paramatman fills up everything and all places by His mere presence. 
The word, WI, means beyond (the ordinary reaches). In a subsequent 
sukta (Rig Veda 9.60.3) the Rishi tells us,- 
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srfrT emi-MeWIH) 3lfabtK<ebH¥N 3#T SJTcrfrT I 



that the Paramatman in the form of knowledge and consciousness 
resides in the cleansed mind and heart of the learned people intent 
upon knowing Him fully, and in the mind and heart of all those who 
know Him fully without being aware of knowing Him. 

They who know the Paramatman do not stop singing His praise, 
so do also they who are striving to know Him by associating with 
those who know; the rest merely listen to their singing to find 
themselves in their midst as the knowers of the Paramatman. All of 
them know Agni, who is the great devourer and the great purifier, 
the foremost to manifest and behold the Universe-frff ^TRfT 

who unites with the Sun and places itself in heaven, earth, 
objects and beings, and pervades them; this bright fire shows the 
mystic path to those who can see. Rishi Brhatmati Angirasa (Rig 
Veda 9.S9.S) states- 

TTtT TjfrT M(c|>I 3TT (rqpn 3Tt^RTTI 

fcT5T8TrtrTt fcnTcTSR I I 

that He who is all-pervading, who lights up the entire world and 
makes it visible to all owing to His own power, Him the enlightened 
ones retain in their mind and heart as the source of knowledge; 
those who are engaged in the performance of the yagnas making 
their mind the yagna-vedi they light up the mental fire of knowledge 
and by the power of Truth destroy all evil products of ignorance 
lurking within and outside (Rig Veda 9.39.6). This being so, Rishi 

Avatsara (Rig Veda 9.59.3) states- 

TfrtT WTpfr ^ftfTT TTT I 

praying to the Lord, who is the eternal doer, to eradicate all evil 
and sins that are to be found where yagnas are to be performed. 
Here, the evils and the sins are the unwanted and the pain-giving 
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binding desires, and ignorance, indifference, lack of concentration, 
sloth, lack of faith, lack of the sense of responsibility etc; and by 
performance of yagnas is meant the duties and all such other 
essential works that a person is expected to unfailingly perform 
always. Rishi Kashyap voices the same concern in the undernoted 
mantra (Rig Veda 9.91.5)- 

TT f^J^ctTT WTFf tfST: chilli W3 :1 

^ fFfr^rf^cl 3W? WfKT TT^8TT I 

He states that the universally adored Paramatman is the most 
ancient who by nature being divine and pure clears the well-trodden 
ancient path for our new birth. He manifested the Sabda Brahman; 
Him the evil forces cannot stand to bear and the evil forces are 
soon destroyed to enable the undisturbed performance of the 
yagnas. Elsewhere (Rig Veda 9.92.5) Rishi Kashyap also tells us 
that the place to find the great purifier is where the devotees gather 
(fosff cbKci: tWfRT). The light that is held aloft by the enlightener is 
the light of knowledge which uplifts the entire world and protects 
the enlightened by removing ignorance through aid of knowledge, 
imbibing good conduct and by making them absolutely fearless. 

Whereas the Vaisesika school of thought insists that the Atman 
is so very subtle that it cannot be perceived through the ordinary 
sense-organs and that the Atman is therefore an object of inference, 
the followers of the Nyaya school persist with their belief that the 
Atman can be perceived being the object of internal perception which 
is the l-consciousness through inferred marks and on account of 
the testimony of the Vedas. What the Vedas tell us is that Brahman 
exists, that Atman exists, both are the same entity, Brahman or 
Atman is perceived by intuition owing to its apt connection with the 
mind during the time one meditates. Also, all other feelings which 
are indeed the qualities of the Atman indicates its existence within 
all individuals. The Rishis of the Rig Veda make us realise that the 
Atman which is ever-conscious and awake is the substrate of mental 
feeling and activities, and that alone is the divine light, seen within 
and also without, which is to be adored and worshipped. Agni is the 
Atman. Agni is the Prana, the life-principle. With Agni residing inside 
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one’s body that body becomes the altar when that Agni also becomes 
the Hota inviting all devatas (subtle powers and forces) to come so 
as to witness the conduct of the yagnas and also participate in 
those yagnas. The yagnas are the various works and actions 
performed by the body aided and guided by the senses and the 
organs of the senses and actions. Agni awakens the senses and 
places before the organs of actions one or more purpose or goals 
meant to be accomplished, because awakening of the senses means 
awakening of the mind which never staying still always feels the 
necessity to act and accordingly wills the bodily organs to function 
and act co-ordinately. The mere presence of Agni in the body impels 
all vital organs of the body to act, this potency which is an 
imperceptible quality of all objects or substances, is inferred from 
its effect. Agni is energy which is the capacity to work. 

In a hymn addressed to Agni (in the form of Ashva) Rishi 
Deerghatama speaks to a learned person as follows (Rig Veda 
1.163.6),- 

3TTrqpf ^ nmmK'dHWefi f^T TO | 
f^lft trfsjfjT: TFlfii m mR-i4 i- i MdBl I I 

He states that just as by the dint of knowledge is seen by me (Rishi) 
from far and near the all-pervading and all-supporting Atman 
residing (or hidden) in you (the learned person) similarly you must 
also (strive to) see the same very Atman that is in me; and, just as 
I am aware of your nature and activities you must also know me 
wholly and clearly as I see the horse as the fire racing across space 
on dust-free paths. Ashva signifies vital energy or pranic energy, it 
denotes activity. Here, the Rishi tells us that the same very Atman 
who is in all beings is the same Atman that pervades the entire 
universe as tenuously as does the highly active energy seen as fire 
that remains spread throughout the universe. This fire is the same 
Agni which is spoken of as having three distinct forms or kinds viz 
1) the fire that flashes as lightening and consumes the oblations 
carried upward by air, 2) the fire that is on earth which is raised 
from the fuel during the course of the conduct of yagnas, and 3) the 
fire that emerges from the mingling of the seven flames or qualities 
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that is seen as Surya shining overhead during day-time. The seven 
are the seven names of the swift horse that provides the power to 
move the chariot or the Sun, and drives it through space, time and 
causality which three constitute all limitations (Rig Veda 1.1 64.2)- 


TPTT 'MomiPtI TfciHch-Gish*! chi 34*^ c*$fr 1 ■HWIHI I 
f^RTf^T WTT fasRT ^JcRTfST TTTST: I I 


In the same context Rishi Paruchshepa (Rig Veda 1.139.11) 
states- 





that an eager person must certainly know-that just as in this world 
lighted up by the Sun there are the ten pranas and the Jiva, and 
just as on this earth inhabit the eleven Gunas similarly in space 
and in the pure-minded persons stay mingled the ten senses and 
the mind (in the causal state). The Rishi tells us that all the worlds, 
all things and all inhabitants of these worlds that make the entire 
universe are made of the same substance produced at the behest of 
Ishwara; knowing this he must sincerely engage in the yagna of 
life. 


In his commentary on the Brahadaranyaka Upanishad (1.3.28) 
as regards the Yajur mantras-TWrff meaning, from evil or 

the unreal lead me to good or the real,which means, 
from darkness lead me to light, and-y^l'Mf^d TRT meaning lead me 
to immortality, Sankara states that the meaning of these is hidden. 
He takes the word to mean evil, which also means death. He 
says that evil comprises of our actions and thoughts, and this evil 
degrades us very much. Darkness too means death. The good is 
what is laid down by way of injunctions and prescriptions in the 
scriptures, they are the actions and thoughts prescribed by the 
Vedas. The good also means light, and light is that phenomenon 
which dispels darkness, light is knowledge and knowledge removes 
ignorance. The good also means immortality which is to realise the 
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divine status ofViraj which is imperishable in nature. Sankara tells 
us that these mantras mean,-help me to identify myself with the 
means of identification, help me to go beyond those means (of 
identification) which are a form of ignorance, and help me to identify 
with the results. The results are the experience of the highest, the 
experience of the true nature of one’s own self. Rishi Deerghatma 
of the Rig Veda (1.1 64.32) tells us- 

TT'f -c|cbK T Tfr 3T^T ^ ^ 'f 

TT t-l IH 4T HI TTfTcftrfr 3^4^! f4%T I I 

that he who is engaged in works alone (Karmas) does not know his 
own form, but he who (does and) sees all actions and knows his 
form (nature etc;) is different (from the former) who remaining 
different (adopting a different path that of knowledge and reflection) 
re-enters protectively in his mother’s womb returns to earth and 
re-engages again and again in works and actions of (auspicious 
nature). Thus, the Rishi speaks of two distinct experiences, that is, 
one which is yet to be experienced and the other which is already 
being experienced and that too, repeatedly. But the experience which 
is yet to be experienced is not at all mysterious it is what the Creator 
does, who creates for creation sake and does so without being 
concerned about the results of His own actions because His actions 
do not bind Him to anything (including to what He has created). 
The Creator continues to behave as though He is not aware of 
anything else other than the work of creation and things attendant 
to it that the Creator is capable of doing and producing. Therefore, 
the phrase-'srf -ci'cbK '=TTTf has also been interpreted to mean 

that perhaps even the Creator Himself does not know what he does 
or has created. Hereat, the Rishi tells us about the extent of His 
indifference towards His own works of creation and their 
consequences which the Lord has deliberately maintained; this is 
the total detachment which comes when one breaks free from all 
bonds imposed by ignorance and delusions. Of course, ignorance 
and delusion do not affect the Lord who is Knowledge and 
Consciousness but the Creator is far beyond even the extended range 
of intelligence. The afore-cited Yajur mantras seek for the devotee 
that very plane where the Creator is. These mantras reflect what is 
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already being experienced which is the pains and sufferings resulting 
from the bonds imposed by ignorance and delusion owing to which 
the individual being stays attached to his works; he stays attached 
because he is not unaware about what he does or has done about 
himself expecting the results i.e. consequence of his own actions, 
which he alone has to experience. He is the praying person who 
wants and demands to be led to the real which is Truth, he eagerly 
seeks to understand and experience Truth, and thus doubly blessed 
he also wants to experience that which lies beyond Death, what lies 
even beyond Infinity. Rishi Kutsa Angirasa (Rig Veda 1.1 08.2) in a 
mantra in praise of Indragni states- 


rTraf 3T 


crirtTfTT wrrqi 


that we must realise that as much as is the extent of all¬ 
pervasiveness, completeness, permanence of that thing which is 
established in the visible and the invisible worlds, that much is the 
extent of the collection and spread of objects and thoughts which 
are produced, fulfilled, protected and made known by Agni and 
Vayu working together. Hereat the Rishi stresses upon the need of 
gaining both kinds of knowledge, the Para and the Apara Jnana, 
and reminds us that all stages leading to the summit of spiritual 
attainments have to be covered sooner or later but without any 
omission; there cannot be a break from tradition because tradition 
protects the expanse and also development of knowledge. It is 
traditionally accepted that a person who has already experienced 
the relevant aspect of knowledge can lead the other eager seekers 
to the plane of Truth and the beyond-T^sff fflMMlrfii (Rig Veda 
1.92.1 8)-it is those learned ones who have seen the Dawn in its 
proper perspective who are able to develop a qualitative and 
auspicious combination of nature and personal conduct which works 
in the interest of all fellow-beings. 

Again said, the Sun or Surya or Aditya, is a form of Agni which 
is the visible form of energy in action. Agni is Shakti; Agni is Durga, 
and it is the basis of all manifestations. In the words of Rishi 
Keturagneya (Rig Veda 10.156.4)- 
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it is the Almighty Lord who has in the form of Agni while bestowing 
light to all beings (thereby revealing objects and also spreading 
warmth and knowledge) established the ever-active brilliantly lit 
Surya (which is seen shining) in the heavens. He also tells us (Rig 
Veda 10. 1 56. 5)- 

W8JT ■klN crat I I 

that it is as Agni that the Paramatman bestows knowledge to all 
(by making all beings conscious and aware) and therefore Agni it is 
as the foremost adored which finds a place in the hearts (enlivening) 
of all those who choose to follow the right path leading to the 
Paramatman. In other words, besides being the Prana, the life- 
principle, Agni by making all beings conscious awakens the goodness 
and righteousness inhering in them. Agni is born of the ten powers 
that are believed to have combined to cause and commence creation. 
These ten powers are the powers of Truth and thus Agni is the 
embodiment of Truth who at the yagnas summons the Devatas 
offering to them the oblations made by the performers of rites and 
other rituals, and worships them. In a hymn addressed to Surya, 
Rishi Cakshuh Souraya reiterates that Surya (the eternal witness) 
stationed high-up in the heavens (the sky) protects us; Vayu (the 
life-principle) that fills up the entire Space protects us; and Agni 
(Shakti) which is (or belongs to) earth protects us. The same Surya 
which is Agni and which is Prana is really Brahman. The same Surya 
whose light brightens the yagnas and finally receives the oblation 
made into the Ahavaniya-fire protects us from the lightening that 
comes down crashing upon us from the above. In a prayer to Surya 
the Rishi calls Surya the witness to all activities or the eye which 
sees everything, and prays (Rig Veda 10.158.5)- 

^pTc|^f ticu W Ufrl I 

"TTrSTTf: I I 
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“may all beings continue to see the Sun for ever and in its light also 
see in particular the various attainments of human beings (the extent 
of the progress made by man on account of his many works directed 
towards own perfection).” The Rishi seems to tell us that even the 
Almighty Lord, the perfect being, could have commenced creation 
if only to see whether His own perfection could ever be replicated 
which possibility is substantiated by the fact that man always 
visualises Him in his own image and who also believes that there 
must have been a very pressing need for God to have cast man in 
His own image. 

Rishi Deerghatama identifies Surya with Vishnu and identifies 
Vishnu with Ishwara, this is so because for the Vedic people the 
supreme and solitary divinity was Surya and Surya alone, it is Surya 
whom they worshipped as the Supreme Being. After letting us know 
that it is He who is spoken of and praised in the Vedas who is the 
one and only force who from origination till dissolution holds all the 
worlds in their respective places alongwith the Cause and the Jiva, 
the Rishi tells us (Rig Veda 1.1 54.2)- 

"ST trfgTOT: TcfcTrf cjjtfui Tjrff qTR : cfc-cni PiR^oi: I 



that origination, name and place, these three which are caused to 
be by the Lord of the entire creation, they are to be found 
transformed variously in different ways and kinds spread across 
all the worlds, owing to His many divine powers and ways of working 
the Paramatman by pervading all things confers stability to the 
tiniest and the lowest upto the biggest and the highest, and is 
dreaded by all evil beings and evil forces which He destroys as and 
when they appear. Origination means production or birth of an 
object, which means coming into being. By its given name an object 
that has come into being is usually recognised, set apart from others, 
shown or distinctly hailed or told about; the place is where the object 
has come into being, which suits its beingness and where it can 
generally be located according to its status. There is no contradiction 
amongst these three because of the modified nature of the otherwise 
unmodified cause. To the Vedic people origination meant creation 
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through modification which is an effect. Addressing the Lord as the 
Sole Reality, the only Existence (because no modification or effect 

can be the real thing), the Rishi states (Rig Veda 1.1 54.4)- 

TJtnf TTSRT I 

7T 3 flrsrRT tjfVl H d 14 chi ^rsnr fcts'cTT I I 

that in Him, who is the source of goodness and is also the blissful 
state of fulfilment, rest the three Padas or the Lokas which all 
according to their forms, qualities and actions attain the blissful 
state; He who is the sole lord of these worlds made up of the three 
Gunas or qualities who is the unchanging principle of intelligence 
by being reflected in Prakrti brings about the creation of the visible 
world which so far as all human beings are concerned is dominated 
by the intellect, the ego and the mind and which three in turn give 
rise to the three kinds of suffering viz Adhyatmika, Adhibhoutika 
and Adhidaivika-3TszncJTR^^rn#Tc^^ri (Samkhya Sutra 7) which are 
owing to the three variants in the created things. Misery or pain 
and suffering, is to be found in Prakrti alone. In a subsequent sukta 
the Rishi affirms (Rig Veda 1.156.5) that- 


3TT zfr fcfcTTZr TTcTSTRT fcfWT: TT^rf I 



the learned people are in constant association or communication 
with the Lord through Karma (works), Upasana (meditation) and 
Jnana (knowledge)-'^' fwsrw:; they are the intelligent ones of 
steady mind who follow Dharma, who imbibe good qualities in 
themselves and others, firstly by learning and then by teaching 
others. They are the ones who are blessed with hundreds of eyes or 
equipped with numerous mental modes and means of knowledge, 
who are the enlightened ones who see or have found the highest 
plane in knowledge and works or through these two essentials. They 
who have conquered the senses and who are known for their extreme 
austerities, deep insight and far-reaching vision must be sought 
for being associated with; these persons are identified with Surya 
(Rig Veda 10.1 54.5)- 
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■^r^jufterr: chqtil if -»riMi’MPn 

'5n^?ra^rat ^n=r rnrP?rr 3tfw^n^i i 


The Rishi of this sukta, Rishi Yami Vaivasvati, tells us that the 
conscious person who is aware of the highest entity and has faith 
in it should associate with those who are austere and undefeated 
(not overcome by desires, delusion etc;) and have gained the light 
of knowledge through practice of austerities, who associated with 
those knowing persons who have placed their belief and faith in 
Satya (^>dfliM:) and who spread its message. It is in the company of 
the wise people of vision and knowledge who have realised the hidden 
meanings of the mantras that the wisdom of the Vedas allowed to 
manifest as so many thoughts and understanding of aspects which 
are unsullied and pure, is to be found. As the Sun never separates 
itself from the Vedas the men of knowledge too never separate 
themselves from their goal of attaining perfection, if possible in 
this very life; does not Rishi Narayana state (Rig Veda 1 0.90.3)- 


UHHHHI nRwid) TTTTT2J W: I 



that one quarter of the Supreme entity covers the entire gross or 
the empirical universe, the rest three quarters are comprised of 
the light of knowledge which is the means to immortality, and are 
indestructible. 

The Samkhya Darsana which deals with the evolution of the 
created out of Prakrti owing to causation attempts to provide a 
rational analysis of Truth by examining both, the Cause and the 
Effect, which are inter-related and also co-existent, in which 
relationship the effect is identified with the cause. First production 
and thereafter the development of the produced are manifestations 
of particular effects which are latent pre-existent effects in the 
related causes. This school believes that the material cause and its 
effect are in essence identical with each other. It enumerates the 
eight invisible folds of Prakrti (3^ u^iriq;) and its sixteen perceivable 
transformations (bfteyi f^jTTT:). The eight invisible folds of Prakrti 
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or Nature are, the primordial nature, eminence, ego and the five 
sense-essences or the Tanmatras. The sixteen perceivable 
transformations of Prakrti are, the five principal elements and the 
eleven rudras. These folds and transformations of Prakrti add up 
to twenty-four, the twenty-fifth is Chetna or consciousness 
which pervades the entire Sarira or body; ^ TiicKiVL—it is 

the Atman which is said to reside in the cavity of the heart, rlifMdg 
m"lni|:-who is the lord of the mind, and TPJrff IjUu-ugg; who is 
knowledge and immortality. The sage of the Brhadaranyaka 
Upanishad (3.7.15) tells us that the Internal Ruler (TMilffa), the 
Atman, inhabits all beings by being within them, whose body is all 
beings and who controls all beings from within. This is with regard 
to the body. The sage of the Svetasvatra Upanishad (3.1 4) tells us- 

TT -qfir ^Iryfdt^ll^HHJ I 

that He, the Purusa, is the one with hundreds of forms, hundreds of 
eyes and hundreds of feet, who motionless stands in the heaven 
amidst all worlds and is yet spread in all directions. This statement 
reminds us of the afore-cited mantra (Rig Veda 10.90.3) that tells 
us of the Purusa who is eternal, pure and greater than the greatest 
who is knowledge, as the three Padas which are His Nirguna, Para 
and Param aspects and whose remaining one pada is the entire 
material world. This is with regard to the universal eminence of the 
Atman. 

Rishi Medhatithi (Rig Veda 1.12.3) tells us,- 

3Ti%tcif 4Th4f$l I 

37frr tftfTT T I I 

that Agni who is born in the seeker of Truth and who already has 
the seats ready for them summons the devatas to him (the seeker) 
who is the performer of the rites or yagna. The key word used here 
is WTTwhich generally means cause to appear or be produced but 
here means manifests itself. Agni manifests in the subtle body of 
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the performers of the yagnas. Agni is the life-principle or Prana 
pervading the entire body, it enlivens the subtle body which fills the 
gross body with life-TTSTTSS^ui u<£>fd: tUJH ^TERTEITRfowing to Me Prakrti 
gives birth to the world of the moving and the non-moving (Bhagvad 
Gita 9.1 0) which means that owing to the presence of the Lord or 
Brahman, all beings moving and non-moving find their existence. 
Just as Purusa stands for the Jiva, Ishwara and the Paramatman, 
likewise Agni stands for life (activity), consciousness (awareness) 
and Brahman, the cause of the former two aspects of existence. 
This Rishi also states (Rig Veda 1.13.10)- 





that Tvashtr, the destroyer of all pains and ailments, who is the 
Supreme Being, has made all objects in the universe, who by Himself 
is the material by which those objects are made and caused to be 
useful, is worthy of adoration (and no one else). The Rishi means to 
say that the entire creation is merely a small part of Brahman. 
Agni is born of Tvashtr as the first born after the union of ten 
powers that made it, Agni pervades all objects and the entire space. 
Tvashtr is Ishwara. Ishwara is the creator of the universe, the creator 
of the gross and the subtle matter, the moving and the not-moving, 
living and the non-living, who infuses life and consciousness in the 
Jiva and grants knowledge of the objects by revealing them all to 
the Jiva with a great fanfare (Rig Veda 1.30.16)- 




The Nyayas define Ishwara in the following words (Nyaya Sutra 
4.1.19) but they do so indirectly,- 


cFTTUf 

They tell us that Ishwara is the one in whose hands are the results 
of the Karmas of man. Ishwara is therefore the one who knows and 
the one who gives, and He is the intelligent dispenser of justice. To 
Him is prayed Tf^T fr s-TTTg' (Rig Veda 1.30.22) because from 
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Ishwara alone is learnt the use of objects gifted to all by Him. 
However, a Samkhyapravacana sutra reads- 


meaning that there is no proof for the existence of Ishwara (whose 
exact constitution can never be known or identified with). Even 
though the entire creation may be said to be made from a small 
but eternal part of Ishwara-MiWyTl fHMH: (Bhagvad 

Gita 15.7) it cannot be said that Ishwara is made of the same 
material this universe is made of. With regard to the Tatwas i.e. 

substance, the Vaisesikas hold the view (Vaisesika Sutra 5.2.1 8)- 
*hV| -i i pin i cTl o y i c^rfcTgJ : I 

that from the knowledge of the Tatwas arises the non- 
apprehensiveness of the unseeable one who is otherthan the present 
body, (having known this, that very person who is the seeker of 
true knowledge he) will not assume a new body, he attains Moksha. 
What is meant here is that the Paramatman or Brahman (on whose 
account Ishwara is) is beyond all gross and the subtle objects of 
perception even though these are pervaded by Him. This idea very 
often freely expressed by the Vaisesikas, The Nyayas and the 
Samkhyas finds its origin in the Vedas. Rishi Brhadukto Vamadevaya 
(Rig Veda 10.55.3) states- 


3TTfT^Tt 3igU||dJH TTSZT iT^f ifcjf TPTRTTT I 



that the Paramatman pervades the heavens and the earth, pervades 
the entire (inter-stellar and inter-galactic) space, pervades the five 
elements, pervades the forty nine maruts and also the seven natural 
manifestations, the seven colours of light, the seven worlds and the 
seven senses (which include the mind and the intellect), who in each 
time-cycle through the Thirty four active components viz the eight 
Vasus, the eleven Rudras, the twelve Adityas, Prajapati, Indra and 
Vak, displays His infinite powers of creation and dissolution as also 
numerous varieties of works and action-laden worlds. Those 
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acquainted with the knowledge of Time say that this sum of thirty 
four refers to the seven (astrological) planets and the twenty seven 
nakshatra-wise divisions of the Zodiac belt. Adding to these thirty 
four, the two Chaya-grahas, the twelve months or rasis and the 
Ayanamsa which is the measure of the precession of the equinox the 
earlier sum of forty nine (7 x 7) is arrived at. Maruts are the devatas 
or gods, the divine forces, who are said to add up to forty nine, that 
is, the thirty three referred to by Rishi Praskanva (Rig Veda 1.45.2)- 


§J^T)cTpfr %cgytd TTR fcc^ri'H: I 



and the sixteen parts of the Purusa, the Cosmic Person (Prasna 
Upanishad 6.2). Of course, the Rig Veda does not provide the list of 
those forty nine maruts. But, this idea of all-pervasiveness of the 
Paramatman or Brahman finding universal acceptance echoes in 
all other texts connected with the Vedas. In the Bhagvad Gita (9.4) 
Krishna tells Arjuna that-“the entire world has been pervaded by 
Me in My Unmanifest form; all things dwell in Me, but I dwell not in 
them.” Hereat, Sankara explains that no being devoid of the Atman 
can empirically exist and that it is owing to delusion that the Lord 
appears to in-dwell but really does not dwell in contact with anything; 
indeed He (the Lord) is the inner-most principle even in space. The 
learned in the Vedas tell us time and again that the Paramatman 
or Brahman is one but moves through all beings; He is the witness 
of all others but is not perceived by anybody anywhere. The 
Paramatman is not visible to the eye for it has no form and a fixed 
place of stay. Agni, which is lit and installed, which has and yet 
does not have a form, is visible to the eyes, it too moves through all 
beings awakening them and also moves through regions of the 
bodies and space (Rig Veda 1.73.8)- 

IM H<l 3 M„ •Tl I 

Rishi Parashara praying to Agni says-“0 Agni ! You cling to the 
whole world like a shadow filling the heaven and the earth, and 
(also) the space that is in-between.” This is the shadow which cannot 
be easily spoken of because it cannot be seen by the eyes, and some 
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say (Kena Upanishad 1.6) it cannot even be comprehended with the 
mind. It is the non-apprehension of the Sole Reality. Yajnavalkya 
therefore tells Maitreyi (Brhadaranyaka Upanishad 2.4.14)-'^%^'^ 
feMHlfrl through what should one know that owing 

to which all this is known ? 

So long as the indwelling Agni is perceived as heat in his body 
so long does man live, he breathes, he remains conscious, his mind 
functions, his heart continues to beat and all his other inner organs 
function, in many ways inspiring and impelling the outer organs 
etc; to act and perform works; once that heat subsides totally and 
the body turns cold to other people’s touch then man is said to be 
not living and is pronounced dead; he is no more conscious and all 
his body-organs having become senseless cease functioning. This 
vital heat signifies the presence of Agni as the life-force residing in 
the living body. Agni which pervades the entire living body is 
identified with the Atman which is Brahman that pervades 
everywhere as the cause and protector of each and everything as 
the ultimate category of existence. The Atman is the source of 
activity and the mind, which is there because of the Atman, merely 
serves as the instrument of the activity of the Atman. Alongside the 
material fire, which serves us, and the material fires, which goad, 
insist and direct actions, this Divine Fire is required to be known, 
this is the instruction that the Rishis of the Rig Veda and the sages 
of the Upanishads intend to convey to all those involved in the 
process of learning. Thus, the Rishis together with all other learned 
people sing aloud (Rig Veda 1.26.8)- 

'WH'Ml mWt? I I 

that it is the auspicious Agni which was brought by the devatas for 
our benefits. This fire which is generally known to be hidding in the 
aranis and the faggots used as fuel, in the food that is eaten by all, 
and is in the Sun that gives heat and light to all equally and endlessly, 
it is the keeper of knowledge because in its light objects that are 
illumined duly become known. Agni it is which is the powerful 
or energy that holds together all systems as working units, they 
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are its mutations which let creation unfold itself methodically and 
progressively for evolution to cover its entire course. Those persons 
who are learned in the Vedas and those who are the enlightened 
ones having already attained the highest knowledge, both know 
Agni to be the will, the strength and the achiever of perfection (Rig 
Veda 1.77.3)-fril''^:fr'T4:frfTr^:, all because Agni who is found in 
the moving and the non-moving is born of Truth (Rig Veda 1.70.4)- 
therefore, they do not stray from the path shown 
by Agni and faithfully followed by them; they also inspire and 
encourage others to walk on the same path. Patanjali tells us (Yoga 
Sutra 2.36)- 



that for the person who has become perfected in truthfulness and 
who is virtually in control of Truth the fruits of good actions are at 
his beck and call even without his having to perform those good 
actions. And, Badarayana states (Brahma Sutra 4.3.10)- 

that after having reached the highest plane which is higher than 
the plane that can be visualised and described (the inferior Brahman) 
the yogi attains perfect unity with the Supreme entity and enjoys 
Karmamukti i.e. freedom from all actions. 

Agni by virtue of its own nature is fierce and even destructive, 
accordingly its other form viz lightening, too is fierce and 
devastating. Fueled by air, when Agni burns it crackles, hisses, roars 
and soars, in which manner it makes its own presence known and 
felt. But then, the fire that is in the heavens and the fire that is on 
earth, both, not being in any way different, provide the essential 
stability to all objects and thoughts and the motive to act. Agni is 
Ishwara, the one who creates, provides and protects its own creation, 
as also causes its dissolution. Of course, the greatness and the 
eminence of Brahman through Ishwara cannot be fully known 
because of the above noted limitations attached to the latter, we 
are also in no doubt of the fact that we still do not know Agni in the 
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manner it ought to have been known. Had we known, we would not 
have concluded (Rig Veda 1 0.1.3)- 


fgwjftrSTTXTrtTO^I 



that the third form of Agni (standing for Brahman) is the Sun. Rishi 
Vasukrno Vasukrah (Rig Veda 10.65.7) in a hymn addressed to 
Vishwadeva tells us,- 


jUrTTf ST f^RT 3TOcf I 

uf ^cFftortr 31T •cIcb'O^'HI cF#f^TTTFJTC* I I 

that Agni is that whose tongue are the flames of fire, who blows 
those flame from the mouth and lights up the heavens; utilising it, 
those in search of the First Cause and the origination and all other 
fires of the worlds, look for the divine products used in the yagnas 
that turn into water or the finest essence of the oblations, which 
falls back to produce more food etc; as the divine oblations in the 
Ahavaniya-fire of the yagnas. Agni is power. Agni provides the 
needful strength to all beings, living and non-living, because of which 
the living enjoy and avail an eventful life and the non-living patiently 
wait for their own turn to be infused with life. Therefore, Rishi 
Parashara (Rig Veda 1.72.7) praying to Agni thus- 

fcFgf 3TR c^HlPl oilMNch ^sfr TfTcP} STT: I 

3Ftrf%T 3TSCFTT I I 

for grant of ever-lasting continuous strength tells us that Agni for 
the sake of mankind knows from within all the paths leading to the 
gods who are the active divine powers and the ever-active divine 
forces influencing all beings possessed of mind and engaged in 
actions, or not. The ever-lasting continuous strength provided by 
Agni is through a healthy Prana and Udana (for physical strength) 
and the brightness of knowledge and awareness (for mental 
strength) (Rig Veda 1.75.5)- 

^TSTT ^ TP5TT 
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The Svetasvatra Upanishad tells us that all those things which 
are objects or experience cannot be the Source or Brahman because 
they exist for the Atman which is not independent on account of joy 
and sorrow; which is to say that a thing which is not independent 
cannot be the cause of the effect characterised by the regular order 
of creation, continuance and dissolution. The sage reminds us of 
the fact that by the practice of the yoga of meditation, many learned 
people in the past realised the power of the Deity itself (^cJIrMVlfcW) 
which is hidden in its own effects, which means that the Deity whose 
powers have been realised is incapable of being perceived by His 
own nature separately from all products of nature, which also means 
that the Deity is hidden by the limiting adjuncts which are entirely 
dependent on Him alone. Thus, we find a Rishi of the Rig Veda 
(9.22.2) telling us- 

TJTf ^TrTT | 

3HHRcJ -ijCTT cpjTI 

that all this which is created moves about in universal space as the 
bright fire does, and just like the many winds and the clouds that 
move about, but in a purposeful and methodical way. During the 
course of this on-going activity the source of space, material fire, 
winds and clouds becomes entirely covered up whereby the creative 
power in action becomes obscured by its own effects. Meditation 
requires a certain level of discipline and this the sage of the 
Upanishad reminds us is connected with the mind. Meditation needs 
concentration of the mind, it also needs a healthy body carrying a 
healthy mind. He tells us that sometimes the mind is seen like the 
sky studded with fire-flies and sometimes it is seen as resplendent 
as the lightening itself, these are the modifications of the mind 
which examines and also experiments. He also states that when 
the five elements come into being (in their most subtle and pure 
form) and when the five-fold attributes of yoga have emerged then 
for the man who has attained a body made of the fire of yoga there 
is no disease, no decrepitude nor death. The five folds of Yoga are, 
Dhyan-yoga, Jnana-yoga, Karma-yoga, Bhakti-yoga and Hatha-yoga 
(the letter f of the word ?3, stands for Surya and the Pingla Nadi 
and the letter 3 stands for Chandra and the Ida Nadi); in his Yoga 
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Sutras Patanjali deals with all these five yogas. Patanjali defines 
meditation or Dhyana as the unbroken flow of thought toward the 
object of meditation. He also states that when in meditation the 
true nature of the object shines forth not distorted by the mind of 
the perceiver that is absorption or samadhi. The true nature of the 
object of concentration shines forth owing to the light of knowledge; 
it is in the light of the mental fires ignited by knowledge that the 
true nature of an object is seen. Rishi Parashara states (Rig Veda 
1.67.3)- 

3TTtr T 8TT ^TSTTT TTpSTcff cTTO»T I 

fSTTIT McgPi ^pr^pftTT: I I 

that just as the Lord adorned with attributes of Truth upholds this 
world by His enlightening knowledge and power and keeps in place 
in space all other worlds and the brightly burning Suns bound by a 
mutually benefiting relationship, and reveals to all intelligent seekers 
very many hidden secrets and meanings as well as means of 
knowledge, similarly Agni, the intelligent principle connected with 
Truth and Existence, should also benefit us and protect us always 
according to the tenets of Dharma. 

Again said, Ignorance causes sorrows which arise from desires 
and works which are products of ignorance. Sorrows arise because 
of the non-fulfilment of desires and expectations for which works 
are commenced and done. Of course, both, sorrow and desires, are 
modifications of the mind but the marks these two leave etched 
upon the psyche or upon the person of the sufferer are too deep to 
be easily removed and whose sight (remembrance) gives pain and 
only more pain drawing that deluded person away from reality in 
respect of the mover of the mind who has entered the body; the 
sorrowful person no longer remembers that this world is nothing 
but Brahman, the highest-W^f^ si gfiK'3ffwL(Mundaka Upanishad 
2.2.1 1 ).Bharatar Hari states- 

TO WTcJ ^rhlTrld l T cTO cRT$cf TP7TT: I 
cblc^ T cilcfl cjtiAci cilcll'Hlwii ^ c)4|C|c) jf|uif: | | 
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that the pleasant could not be enjoyed by us but we were enjoyed 
instead, the tapa did not heat up but we were burnt by their heat, 
the thirst was never quenched but we were (easily) quelled. Here is 
virtually described the fate of persons who keep themselves burning 
with desires. Desire and expectations are also mental fires which 
burn and char the insides of man; all desires and their likes are the 
demons that are burnt up by Agni that is kindled by the mind within 
itself. This Agni is the fire of knowledge which already pervades the 
entire body. The Atman is that Agni; The Pranas are that Agni. 
Yama tells Naciketa that just as fire though one having entered the 
world assumes separate forms in respect of different shapes, 
similarly, the Atman inside all beings though one assumes a form 
in respect of each shape and yet it is outside (Katha Upanishad 
2.2.9) in its unmodified form, just like space unattached to the forms 
it fills or pervades. The Atman is inside all beings by virtue of its 
subtleness and all-pervasiveness. Just as the Sun which is the eye of 
the whole world is not tainted by the occular and external defects 
similarly the Atman that is but one in all beings is not tainted by 
the sorrows of the world, it being transcendental (Katha Upanishad 
2.2.11). The Atman does not come into contact with impurity; it is 
the source of power, knowledge and bliss which makes it the highest 
object of desire. No doubt it has not been difficult to conclude that 
the Atman already stands realised but knowing this and that too 
without experiencing the spiritual progress and the ecstasy in 
knowing it, is like not knowing the Atman; it is like not knowing 
what purity actually means. In that state of realisation all finite 
ideas cease, the man of realisation simply exists as the Self who is 
the Eternal Bliss and as the eternal subject distinct from all other 
objects (Vivekacudamani 485). 

Rishi Shunahshepa (Rig Veda 9.3.9) having realised the highest 
object of desire tells us,- 

TTtT: I 

^ft: spffrT I I 

that the Paramatman or Brahman has always remained in the 
hearts of the learned persons as the purest emotions arising from 
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the knowledge of the highest, who as the known force which destroys 
all sorrow appears in the pure hearts of men; here “appears” means 
Self-realisation which a person of pure mind does attain. Hereat, 
the Rishi draws our attention to the (universal) Consciousness which 
is the same in all beings which keeps them awake and also alive to 
the role and play of Prakrti, and impels all beings to act and find a 
path for themselves that leads to the one and only goal common to 
all. Consciousness does not ignore reason or logic or even supposition 
and imagination which are a few of its own many aspects. Simply 
said, Consciousness is the inner Agni, it is the Atman, the Sole Reality 
which is infinite, which is knowledge and bliss combined as the serene 
life-principle. Rishi Hiranyastupah (Rig Veda 9.4.2) in a very 
musically worded hymn in praise of the purifying Soma sings- 

THT Wlfrl: TRT TTTR TTT^nTT I 



“0 the serene One ! ever enlighten us, ever confer bliss and 
other auspicious gifts to us; give us the bliss of immortality.” As can 
be noticed there is not the slightest hint of anguish in this prayer or 
for that matter in any one of the Rks of the Rig Veda, of the kinds 
which filled the minds of Trisanku and Brihadratha or Bhartar Hari 
or even Narada. Trisanku not satisfied with the first three moral 
ends i.e. wealth, happiness and virtue, sought the fourth i.e. 
liberation. He desired to experience Moksha or absolution in this 
body itself while alive and did not want to wait for death to achieve 
that goal. Brihadratha could not curtail his emotions reeking of 
pessimism when he approached Sakayana for relief. Bhartar Hari 
emphasises the futility of the spiritual exercise while being still 
attached to this world, and Narada could not check his anguish 
when he found (before approaching Sanat Kumara) that all of the 
austerities practiced by him had not resulted in the Divine 
contentment he had eagerly sought. That the Rishi prays for 
enlightenment before praying for bliss and other gifts (comprising 
of knowledge etc;) before praying for immortality indicates that 
the bliss of immortality cannot be experienced and enjoyed unless 
the exact nature of relationship of Brahman or Ishwara with Prakrti 
or Nature is not firstly spelt out and understood for we still do not 
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know for real whether this universe was created by Prakrti under 
the prompting of Ishwara-'^RTFjqTrfTsr (Brahma Sutra 2.2.S8), there 
is no relationship that can be inferred. 

Both, pain and anguish, are products of ignorance, they are 
the modifications of the mind which by its own nature is unsteady 
and confused. The removal of the three basic impurities or evils 
which are in the form of ignorance, desires and delusion and then 
making of the mind steady is what is to be understood as purification 
of the mind. In a hymn addressed to Soma, Rishi Kashyapa (Rig 
Veda 9.8.6) states- 



that the Paramatman or Ishwara donning the dazzleness of 
lightening offers Himself as refuge to all created things and beings 
that are in the entire universe; it is He who pervades all universes 
purifying each one of them and destroying sorrows etc; which He 
does in the form of the darkness-expelling light and as the ignorance- 
destroying knowledge. By appearing as the dazzling lightening the 
Lord lets His presence be seen and known; lightening has the power 
to destroy, it is followed by the ear-splitting roar of thunder which 
is meant to strike fear in the hearts of all beings. After this 
occurrence it usually rains which rain is food-producing and what it 
produces meets the needs of Hunger; production is regeneration. 
This knowledge purifies the mind and re-builds hopes, where after 
there remains no ground for sorrow etc; which soon get destroyed. 
Therefore, Rishi Kashyapa also prays (Rig Veda 9.1 1.5)- 

TTtT TTHT I 

TTSn^TSrrarTTTT^I | 

“Do purify my impure nature through the force of your voice (here 
meant the words of knowledge) that I too am able to relish your 
pleasant nature, (may your purifying words of wisdom reach my 
ears).” These words express the desire and the need for purification 
of the mind seeking the gain of the knowledge of the highest and 
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the experience of the bliss of perfect unity with the Absolute. By 
holding out himself as one of those who are still in need of purification 
hereat the seeker is merely ruling out the angles of variation with 
regard to his aim and approach and leaving off all arguments with 
regard to the nature of his imminent gain and experience. Impure 
nature is the reflection of the impure mind. Ignorance, desires and 
delusion are the main impurities whose removal is sought. The Vedic 
people knew about the importance of Agni in the matters pertaining 
to the purification of the mind and to its active role in the upliftment 
of that mind. With Agni showing the way they knew that the 
attainment of highest bliss was not an impossibility. Rishi Agastya 
tells us (Rig Veda 1.1 88.2)- 

SRI I 

that the upholder of countless objects and the protector of the living 
beings the indwelling resourceful Agni is the giver of much wealth 
comprising of the intended results of yagnas and works based on 
Truth, knowledge of the finest essence of thoughts and objects, 
prayers and oblations, and contentment and bliss. It is thus Agni 
which makes the seeker to true knowledge and the performer of 
rites to realise that not even according to difference of place or 
limiting adjuncts, can the absolute have a two-fold characteristic 
(neither gross nor subtle etc;) for the Absolute is taught to be without 
attributes and there is no other superior entity. The Absolute is 
Agni we are also told. The statement-dc(IWH"fcfgMob'b<i, that Brahman 
created itself by itself (Taittiriya Upanishad 2.7.1) means all that 
is perceived and thought of, is but modification of the sole real 
entity and Agni merely helps reveal itself to the seer who then also 
comes to know that he himself too is Agni. 

Rishi Ghora Kanva of the Rig Veda (1.36.1) tells us,- 



that Agni is invoked by the learned people gathered at the yagnas 
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with the view to reaching the devatas for the purpose of seeking 
their grace; Agni who is praised by all persons everywhere, is invoked 
through words (in the form of the mantras of the Rig Veda) that are 
perfect in expressing human aspirations. In other words, the Rishi 
appears to tell us that the praise-worthy Agni who carries our 
offerings to the devatas and on our behalf summons the devatas to 
the yagna and thus acts as our link with them, is kindled within us 
through words of invocation acting as the aspirational fire or flames. 
All mortal beings are always in need of one thing or the other, be it 
material, psychological or metaphysical and therefore aspire and 
hope to obtain that particular thing. Agni fulfils their purpose for 
Agni is the source of all wealth which it provides to the faithful 
devotees and includes the ten forms of Dharma (sjfrr, 3Rt,mr, 3RR, 
#5T, ff^RfRIF, sff,fgut,RR^3T^fsr) (Rig Veda 9.1.7)- 

HtfmtTcfl: 3TT TTWJTfrT dlNufl | 

Rishi Madhuchchanda calls these ten forms of Dharma as the self- 
impelled (fc|*m:) which are exceedingly subtle and which the 

man of faith easily attains aided by knowledge Cm3 fafg). 

Rishi Kanva also tells us (Rig Veda 1.36.1 1 )- 


'MUlpH ^TTfcrfST: cRU^T f ST ^dl^RrI 



that the Agni which is kindled here by Medhatithi Kanva is the 
same brought from the highest plane of truth and is the source of 
all wealth, its bright flames (indicate its strength and power) which 
the (invoking) mantras recited (at the yagnas) help it grow in size 
(in direct proportion) to the increase of the aspirations of the 
performers of rites. In other words, Agni which is the source of all 
supplements is also instrumental in the progress of human beings 
and all living beings for the simple reason that the living beings 
alone can aspire. As to how Agni is instrumental in that progress, 
we are told (Rig Veda 1.36.1 2)- 
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TT^qfsf ^£TT^T5fFTff?rST% ^cfTWTI 
qM^l SMrU^I TTTT HoS H$l 3Tf^T I I 


is because of Agni who contributes to the completion of our wealth, 
who enriches us by purifying and making us fully equipped and 
ready, for Agni is connected with all devatas i.e. divine powers and 
forces, and rules over the wealth of inspired knowledge, the gain of 
which knowledge confers true bliss (tJgJ). Where does this wealth 
appear ? The Rishi tells us that vidya, power to dominate etc; (this 
set) is completed by the possessor of many great qualities at the 
places and during the course of agitations. We are further told (Rig 
Veda 1.36.1 9)- 

1% Wlfd^HW ?T?5jfh 

^21 '3faTcfr tq I I 

that Agni which is the light for the people in all ages was established 
by Manu as the spiritual light meant for the benefit of all living 
beings, more so for the benefit of entire mankind. Agni burns for 
Kanva, the intelligent adorers of Agni and for all active and laborious 
people, all of whom place their offering into the sacrificial fire. 
Therefore, vide Rishi Medhatithi (Rig Veda 1.13.11)- 

3TT ■Jjm cRTdTI #T: I 

the knowing people pray to Agni for grant of knowledge (and other 
divine gifts) in return of the offerings made to the devatas at the 
yagnas through Agni because they know Agni to be, vide Rishi 
Shunahshepa (Rig Veda 1.27.1 1 )- 

W 3#rRTTr STITcFkT: I 

fsrzr cJNiq I I 

the single much admired entity who is the possessor of special and 
extra-ordinary knowledge and who motivates and energises, the 
performers of the rites towards complete understanding (of the 
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principles of being and learning) and fulfilment (of all noble desires 
and needs). 

In the Rig Veda Agni is spoken of as that Divine entity (force or 
power) residing in the body of all living beings which enlivens the 
body, the senses and the mind. Agni is regarded as the Atman, the 
Divine indestructible and unchanging entity that pervades the entire 
body but is also outside the body; this divine entity is Brahman 
which is to be identified with knowledge and consciousness, the 
awakening of consciousness heralds the begining of the revelation 
of knowledge and hidden wisdom. Therefore, just as Rishi Gotamah 

Rahuganah (Rig Veda 1.79.4) who prayed- 

3T*% 7 fPRtT'f^TFT: •HS'Hl I 
3TR Trftsra: I I 

accordingly let us all present here also pray to Agni, the lord of 
knowledge, to establish in us (and all other beings) the vast 
knowledge that there is (to be had) so that we too come to know 
about the things which are born, produced and created. Persuant 
to the Rig Veda mantra (1.105.5) which reads- 

T«FT I 

cfcci'ltl cpcf MHI cf 3 hi fcjxl* "R 3T^T TRTTft I I 

may we all draw up our strength so as to locate the causal truth 
and the causal untruth lying buried beneath the ancient marks of 
name, place and birth denoting existence and life, as are always 
revealed by the brightly burning Sun which is Agni; this knowledge 
will certainly lead us to the gain of the knowledge of the highest 
principle of existence which is Brahman which pervades all beings 
and things, and purifies them showing them the righteous path to 
follow (Rig Veda 9.1 01.6)- 

TITR: TTrTt 141 u 11 TniRTPT f^Tf^T I I 
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Let us not ignore the presence of the mind which is ever active and 
fertile, instead let us ignore the colourfully vague reflections cast 
upon it by the material and sensuous desires which deflect us from 
our goal. Let us pray for our mind to keep us ever revived so that we 
always know the exact role of our senses and the organs of the 
senses and actions etc; (Rig Veda 10.57.5)- 

tppf: iMd'O H'l) c^ctia '3FT: I 

TTTcT Wff I I 

Rishi Bandhvaduya Gopayanah (Rig Veda 10.60.8) in the following 
prayer- 


^T9TT Wi cTT>RTT SJWTRT ^T l 

T’ctT^TSrTTHW ^'lclidal ^TTcET%S«fr3fft^rTRTt| I I 

tells us that the mind is kept bound to the Jivatman not for the 
destruction of Prana and its associated aspects but for their 
protection for on them depends life. It is true that we come to know 
of our own existence and that of the world because of the mind and 
that this apparent universe having its roots in the mind does not 
persist after the mind is annihilated; it is also true that the mind is 
annihilated when it is brought to concentrate on the Supreme Being. 
The mind is brought to concentrate on Brahman with a view to 
transcend the whole objective universe in search of the (true) identity 
of the Jiva and Brahman, the mind has to be made free from all 
desires in order to achieve this goal. Therefore, let us pray (Rig 

Veda 9.25.6)- 

3TT TTcpccf TrfTrre STTWcFtl 

“0 the omnipresent Blissful Lord of all creation ! shower upon 
us your pleasant grace and enlighten us with your knowledge and 
wisdom which purifies us from all sides.” 

The Vedas and their auxiliary texts are the embodiment of all 
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knowledge and the true knowledge. They are the essence of all 
wisdom there is, and their study brings us nearer to the truth of all 
existence. They open up our mind and help us exploit its full 
potentials while making it truely friendly. The mind has the power 
of retention; the Vedas teach us how to make our mind accept and 
retain only that which is good and necessary through co-ordinated 
thoughts dependent upon co-ordination of thought and actions. The 
mind is a very subtle partless and a formless inner-instrument 
through which alone Brahman can be “seen or perceived”. It is the 
mind which alone is able to discern the subtlest of the most subtle 
existences which the senses otherwise are unable to detect. Sankara 
reminds us that the realisation of Brahman, who is Existence itself, 
results from the firm conviction arising from the deliberation on 
the texts and their meanings, and the texts rely on the intelligence 
of man. This intelligence is the Agni that is invoked by all learned 
people intent upon experiencing the truth of all truths. Intelligence 
is knowledge and the intellectual skill that provides understanding, 
and understanding it is which develops a culture that is acquired by 
proper learning. The Vedic scholar is required to be fully in know of 
the Vedic tradition which he practices-^T 3Tff>RTt qgfrT; sftfjR is one 
who is i.e. one possessed of the knowledge of the 

meaning of the Vedic texts studied by him (Sankara). The knowledge 
of the meaning of the Vedic texts etc; is the brightness in the mind 
provided by the many mental-fires that the Vedas assist in their 
lighting up. These mental-fires fueled by the knowledge of the 
meaning of the Vedic texts reveal the oneness of the Jiva and 
Brahman, and which is why Akash or space is spoken of as water. 
The meaning of the Vedic texts is the sutra that runs through all 
diverse manifestations of Prakrti and reaches upto the beyond. It is 
our duty to spot and grasp that subtle thread because only then 
can we all as did Rishi Madhuchchanda (Rig Veda 1.10.9) in the 
past 


3TT5J^nf FT ^f%T^fsn*T TT ffTT; | 
All H Ph H TTR I I 


ask the Lord whose ears hear all things to listen quickly to our 
invocation and guard closely (to the heart) the words we sing in his 
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praise; while guarding those truthful words (and employing them) 
He, who resides without and within all, in reward of the noble deeds 
done by us will certainly purify us from within in preparation of the 
realisation of the only Truth that pervades all regions and fills up 
all space. It is this truth that sustains the three external and the 
three internal worlds; without the upholding power of Truth nothing 
can be sustained and protected, this is for certain, (Rig Veda 
1.22.18)- 

>ftftn fct -c<sbA f^wrrfjtrr i 

TFTT STRfftTT STTTZFT I I 

The Rishis of the Rig Veda tell us that all these worlds created by 
the Sustainer and the Protector follow the eternal laws ordained by 
Him who has provided the souls with bodies and the earth alongwith 
all means of progress etc; so as to be able to perform noble and 
auspicious deeds. They teach us how to be free from attachment 
and prejudice and how to rise as learned persons full of the light of 
vast knowledge able to manifest our own splendour like the Sun. 
They teach us to accept Agni in its three forms and seven variations. 
They teach us that the laws of the Almighty Lord are indeed 
inviolable and that all these worlds, created and upheld by Him, 
have no light of their own but shine by the light of the Sun; they are 
all covered by the light of the Sun. They teach us that He who is 
praised by His devotees and who is glorified with the Vedic hymns 
is adored because He gives the desired happiness to the performers 
of the three-fold yagnas because He is Happiness and Joy. He, who 
is the knower and the sole Witness, His nature cannot be known 
without personal contact with the learned persons with whom that 
contact is established in the form of questions and answers when 
words refined on account of Vedic teaching are meaningfully 
exchanged. Rishi Kanva Medhatithi stating (Rig Veda 1.23.8)- 

TTT^ttutt MNfld'M: I 

P^yci TTR SJ?TT "pTR i | 


seems to tell us that without the aid of the Sun and the wind speech 
is not possible when he tells us that the divine winds have the Sun 
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as their chief and benefactor and it is they who cause the invocations 
and the sounds to be heard which are the sounds produced by us. 
Rishi Vatsaprih (Rig Veda 1 0.45.8) tells us,- 


^TPTT dfctai 0^1^44*41^: •b-cIH: | 


that the fine and the subtle Prana and the Sun produced Agni or 
fire which is indestructible which rose skywards and spread itself 
in space as also stationed itself in its most brilliant and ferocious 
form which is refining of the already refined. And, Rishi 
Nabhanedistho Manavah (Rig Veda 10.62.3) who praying thus,- 


ff mm I 


cfr 3TRT Tjf?T wfm TTPTcT I I 


tells us that the Angirasa, the (creative) power of Agni, in accordance 
with the rules of Creation methodically created the Sun and upholds 
it in space, the mother of all matter i.e. Agni, then created this 
earth which produces and supports us as also provides us with 
oblations for the yagnas. Therefore, let us all join our hands with 
the knowing immortal enlightened seers who enduring all hardships 
of life owing to creation continue to shower wisdom upon all living 
beings. Let us make ourselves able to hear their words, be able to 
assimilate the wisdom those words contain and convey, and thought- 
filled also be able to gain the highest knowledge and intelligence 
which is the reserve of all conscious beings who venture forth, search 
for and locate the Knowable One, and for whom the all-revealing 
Agni or Fire burns without and within impelling them to think and 
act. Agni is the great purifier, and which vide-sl^nHp-l: 
sTTydllud: (Rig Veda 1 0.1 62.1) because of the learning and the ways 
gained from (the study of) the Vedas, equipped with the evil- 
destroying powers maintains the body which it entirely pervades. 
Let us firstly realise this all-purifying and all-curing Agni that is 
actively moving within us in order to gain the way lit by it and 
leading to the realisation of true knowledge and enjoyment of eternal 
bliss. Let us quickly become accustomed to its splendour which 
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sustains the happiness of knowledge because we know Agni to be 
the cause of great prosperity. Let us attentively listen to the Rishis 
of the Rig Veda who dare to speak of the inner world which cannot 
be perceived by the mind, intellect and the sense-organs and thus 
realise that the changes one looks for in the individual and in the 
universal consciousness have never been there at all. Unmoving but 
transcending all thoughts and emotions these Rishis provide the 
ultimate explanation when they make us know and understand our 
true nature by making us realise the sole sacred truth that we 
ourselves are the Consciousness which is seen shining brightly in all 
and that very Consciousness, which is by itself knowledge and Truth, 
is the basis of all creatures and the entire creation. 

The Rishis of the Rig Veda are like the Angirasas who bear the 
truth having been greatly enlightened by the Angirasas about the 
truth the latter had mastered. Rishi Parashara (Rig Veda 1.71.3) 
tells us,- 


SftfrRTTc^ fctfspscjt^ f^RTT: I 


that the Angirasas owing to their ability to make thoughts shine 
brightly (in others) earned the right to bear the infinite (source of 
light or Agni), having (already) renounced all cravings (for sense- 
objects and material possessions) (but) by the (divine) powers in 
action caused the newly-lit (or newly-born) Agni to grow (and to 
glow brilliantly). Because the (virtually inseperable) relationship of 
Agni with all beings and objects is very ancient and friendly-TTTTf 
3Tr=r -H-tsMI Im^iIui ygrtJbdi (Rig Veda 1.71.10) it being the very source 
and basis for all beings and objects (whom it also thoroughly 
pervades), whose foot-steps are (repeatedly) traced i.e. followed, 
by all conscious discerning beings-TT^n^T (Rig Veda 1.65.1), and 
in whom are hidden the many planes of existence which guard it-fr 
TP7T*ppTf% tg (Rig Veda 1.72.6), we, in whom thoughts have 
become luminous, must strive to know the two red-coloured eyes of 
Agni. It is because of these two eyes that there is radiance and 
there is beauty adorning Agni as its two most prominent marks. 
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Rishi Parashara (Rig Veda 1.72.1 0) tells us,- 


3Tf£T f^RT f^T TPJtTT 3TfTTcRTI 

3TST 8TrfRT fTRTTT IT Hl4UH 31*>MK^HHI I 

that those two eyes viz radiance (flRTR) and beauty (^TRS) flow like 
two rivers in motion down-wards towards Agni itself whom they 
seem to know closely (as their source and as their place of merger). 

Rishi Parashara has spoken about the truth borne by the 
Angirasas, but then, what is the truth that the Angirasas are also 
said to have mastered and with the aid of which mastery they are 
able to illuminate other’s mind ? The Rishis of the Rig Veda inform 
us that the truth borne and mastered by the Angirasas is knowledge 
itself which is the knowledge of the Originless Immortal that makes 
the minds of human beings attain the Divine State and then lets 
them experience the supernal never-ending delight of sublime Bliss. 
The Angirasas are said to have mastered the art of reviving and 
invigorating intelligence inhereing in all living beings (of all stations 
because of their actively receptive inner-instrument), they do so by 
impelling the mind to become attentive ready to learn and educate 
itself. The Angirasas do not infuse intelligence into the mind of 
others; as it really is, they merely activate the various (so-called 
dormant) mental modes (without in way transforming the mind) 
which activation re-charges the thoughts cultivated and harboured 
by the mind and makes those thoughts to move, re-emerge and re¬ 
orient in accordance with the individual’s particular mood and the 
need of the moment of action, which is why Rishi Medhatithi Kanva 
(Rig Veda 1.1 B.2) while praying thus- 

3m <2>yifs cTln^i 11 

speaks of Agni as being born in the body of the performer of rites 
who is also the seeker after truth and knowledge. Agni grows within 
that body manifesting its powers and thus, makes the yagnas sweet, 
pleasant and enjoyable to the gods whom it summons and to whom 
it takes all the offerings then made into it. The Angirasas are the 
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ancient seers known as gods with the glory of Agni, they too are a 
transformation of Agni, the energy in action. 

And as is noticed, Rishi Parashara speaks about the two red- 
coloured eyes granted to Agni by the Immortal Self who is the Sole 
Witness to Its own creation and of whom Agni is merely a projection 
being mind-born, not just informatively but directively because it is 
Prana, the life-principle, and it is the Atman, which is by way of 
explaining a few of its many secrets. But then, a thing which is said 
to be born can in no way be different in its basic and overall 
constitution from the thing which has given it birth. Therefore, like 
the Immortal Self, Agni too possesses very strong Tejas alongwith 
the ability to see though unlike the former Agni can be seen and 
felt. The Tejas of Agni is the fierce two-fold (bi-polar) energy which 
gives and takes but the eyes which Agni is said to possess are not 
like the human-eyes which are actually sense-organs. These eyes 
are red (3T^ff:) because they are fiery, they are of the nature of Fire 
(Agni); they are the radiance and the beauty which the sense-organs 
of sight regularly behold. In other words, Agni is the perceivable 
and material “form” of the Great Seer who otherwise has no form, 
is immaterial and cannot be perceived by the senses; the radiance 
of Agni serves to announce and high-light His presence and existence, 
and its beauty serves to captivate and draw towards Itself the 
attention of all on-lookers who can thus never ignore His presence. 
To the human-beings Agni provides two principal stations viz the 
human (practical empirical plane) and the divine (the supernal 
sublime plane). While experiencing the human station it is the divine 
station that man seeks most eagerly to attain. In this context Rishi 
Parashara elsewhere states (Rig Veda 1.68.4)- 

sldl fwm TTMid TpjTSTTt{J 

M fa&lWHN TT TTFftT I I 

that seated in all beings is Agni as the life-principle and as the 
priest who summons the gods (all divine powers and forces) to the 
yagnas (of life); this presence of Agni is desired (generation after 
generation in each birth) in all and in the interest and for the benefit 
of all. Owing to Agni those who are desirous of gaining knowledge 
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of the highest, well-intended, eventually succeed in attaining that 
aim. It is Agni who is the all-knowing and all-seeing instructor who 
guides and directs the initiates (immature seekers) to follow the 
right path illumined by it, and it is verily Agni who sustains all the 
gods-fa»c|l«i|f) c^T^sn^Rig Veda 1.67.3) for it is Agni who shapes, 
who purifies, who empowers and who impels. Therefore, Rishi 
Parashara tells us (Rig Veda 1.67.4),- 

TTf f%TcfcrT7pr STTTTOrTFTI 

fa TJrR^JtTT TP7TT 3TTfa^ cRjfa Vi cJcJMI^I | | 

that those who know Agni (here meant the Atman) to be residing 
deep within, on the strength of this knowledge alone attain to the 
(flowing) stream of eternal truth, and those who are able to feel its 
presence always at all places become united with it for all times, to 
them Agni bestows the richness of words and effective speech in 
order to be able to share that knowledge and experience with all 
others who are waiting. The two rivers flowing down-wards toward 
Agni symbolise the flow of knowledge and its greatness from the 
elevated sublime plane to the ordinary mortal mind i.e. from the 
divine station to the human station, with the view to uplift the mortal 
mind. It is the mortal mind susceptible to inside and outside 
influences that enriches itself through Agni and becomes immortal. 
The mind becoming immortal means the factual realisation by the 
mind of its own true identity, that it is the Atman. No doubt the 
Atman perceives by the means of the mind which is the inner- 
instrument for its activity but in real terms there is nothing existing 
inside and outside which is different from the Atman; everything 
beside the Atman is an appearance and unreal. When Rishi 
Parashara prays thus, (Rig Veda 1.68.2)- 

1T3RT fast ^ W TPTtTT Sftjfafa: I 

when he speaks about the devotees enjoying the divine name and 
registering movement in the Divine which act brings them close to 
knowing the truth and gaining immortality, the Rishi in fact tells us 
that Brahman is to be known through Its manifestations and Agni 
is Its ever-active manifestation whose rays of knowledge bestow 
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precious life-energies, strength and nourishment to all mortal 
beings. 

Therefore, let us all unite to utter the word in praise of Agni for 
winning the rays of knowledge and for conquering all life-energies. 
May we light-up Agni with words of invocation-ft^ni^RffTTFpr: (Rig 
Veda 1.36.7). May we win all wealth through Agni. May Agni unite 
us with knowledge and confer immortality. May we enjoy eternal 
peace and bliss seated face to face with Agni and shining as 
brilliantly as Agni. May our radiance spread everywhere and for 
ever, for we are THAT whom we all earnestly seek. We are ourselves 
(though many but) the single Purushottama (known by all through 
the Vedas) beyond the perishable worlds and superior even to the 
imperishable (Atman) (Bhagvad Gita 15.18)- 

TRTtsfTR TTTcft ^ TJ TrfsTrT: wftrTO: I I 

This is that eternal Truth which we find is difficult to comprehend 
owing to the preponderance of the evil of ignorance afflicting us 
that we are unable to easily destroy. We are that eternal Truth 
which we are unable to ordinarily perceive with the mind or the 
senses. We are indeed that Reality we always find difficult to admit 
or accept or appreciate. Let the noble thoughts invading our minds 
guide us to Agni and seek its grace and aid. May Agni assist us in 
destroying all evil forces, and make us realise the Truth which is 
the Sole Reality. May Agni hold us dear to itself. 

While high-lighting the role that Agni plays in the matter of 
retaining the balance within and between the created things a Rishi 
of the Rig Veda (10.88.8) tells us,- 

^cWdlcb ^T: I 

TT TTrrf 3T^d-HHMIW iMcf rf Tjfsj# I I 

that the learned people firstly recite in their mind the Vedic mantras 
praising Agni so as to invoke the vital fire that resides alit within 
all living beings and thereafter offer oblations into it seeking the 
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company of the gods who are actually the many natural and divine 
forces and powers that keep moving and playing kept protected by 
Agni alongwith the body that conducts all works and rites; having 
attained this (mortal) world they attain the higher world which is 
the infinite and the indivisible space. This attainment is the highest 
plane sought after by the learned and the wise, who have developed 
within them the ability of maintaining one-pointed concentration, 
so as to experience the bliss of the Brahmaloka. The Rishi then 
states (Rig Veda 1 0.88.1 0)- 


tttcr % fsfcT tcnrfr fr^fmrm i 

rW 3^UcH cT TT 3TPTTh TT^rfcT I I 


that all divine powers and forces that be of the universe do certainly 
combine or unite in the brilliantly lit higher world (fc(fg) while meeting 
the entire needs and requirements of the heaven and the earth 
in order to raise the fire (Trff^q) that then stays installed 
to serve in three ways or more precisely at three levels or planes 
viz the earth, Space and heaven, which fire then heats up or cooks 
(LM'Iri) the all-curing essences. This heating is the purification of 
objects and thoughts relative to the subject matter or the aim being 
concentrated at, for it is essential to eradicate all evil and sinful 
thoughts and intents from the mind before approaching the Pure 
One. In the following mantra (Rig Veda 10.88.11) the Rishi sings 
in praise of this all purifying Agni thus- 

Ttfrarr h i n i i n i Pn f^n - 11 


He tells us that is the (Vaishvanara) Agni which rises at each dawn 
day after day in the form of the brightly burning Sun who is OTfTrBTR 
meaning the son of Light, and who in stages co-operating with the 
dawn (here meaning-with the aid of the awakening of the intellect 
or awareness of the mind) which is also active and unfolds in stages 
(and thereby denotes the beginning of all activities of the mind, of 
the intellect and of life), controls and supervises all life and all living- 
beings and their respective supports all the while being watched by 
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them. In this manner the Rishi emphasises the importance of 
mutuality that exists and must always exist between energy and 
the vital forces and their functions in order to initiate, sustain and 
also contain all kinds of actions or activities. This mutuality stems 
from the need to provide the necessary motive and impetus to the 
embodied Atman or soul for it to re-learn, re-do, re-anticipate and 
re-experience the effects and the (meaningful) experiences of the 
struggles of the mortal world. The Jiva and the Paramatman both 
co-exist so as to establish and re-establish that very mutuality which 
leads to their ultimate unity or merger at once and for ever marking 
the extinction of the former entity. What role Agni plays in this 
regard is though very briefly dealt by a Rishi of the Rig Veda in the 
following manner. 

In a hymn addressed to Agni devata Rishi Gautama Nodha states 
(Rig Veda 1.58.1)- 

TPJfTT f^T itrTT I 

fcT TTTfsr^frr: 3TT ^eldldl #RT f^TTffrT I I 

Hereat, ifaT stands for the experiencer of the consequences of own 
actions or works, that is to say, this word stands for the Jiva or 
the Jivatman. The very significant phrase means that which 

in its divine form as the subtlest of the most subtle pervades the 
divine substances and also others conferring the exalted experience 
of Divinity. The Rishi explains that the Jivatman remains ever 
pervaded by the eternal, infinite, omnipotent and omnipresent 
Consciousness and Bliss combined; though by itself eternal but 
associated with the perishable aspects of Nature or Prakrti it 
remains to be finite and not omniscient and donning new bodies 
(if^TT) it suffers the pangs of repeated births and deaths on account 
of the various consequences of works performed that cannot be 
negated and which works it could not have avoided. The Rishi then 
states (Rig Veda 1.58.2)- 

3TT WRI WTPfr fff^sFd I 

3TTTT T W trfsrrTFT TTStH T TTR TcH^R^HI I 
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that the Jiva is the one who is sustained and protected by the Lord 
of Creation (Ishwara), who moves about impelled like a fine, strong 
and agile work-horse probing and availing its own presence amongst 
the finest and the most subtle substances, products and aspects, 
and then emerging as the brilliant light from behind the top of the 
dark clouds (TTFJ) dazzling and thundering but embodied, ready to 
experience the consequences of its own movements or works. He 
tells us (Rig Veda 1.58.3) that- 

sFTUTT #tTT IdMHl <RlNloW<4:1 

Taft ^ 3TTfJ oqiHbiJdiql I I 

That is the Jiva who should be known as the one who moves about 
(Fd-HVl:) in the bodily form (ftWT) utilising and enjoying all substances 
and thoughts (the gross and the fine) all the while attached to this 
earth or world C^jfST:) guided and impelled by the Pranas (T^f:) 
experiencing the varying stages of birth, growth, maturity etc; 
(3TRjq) and all attendant consequences (djodWH:) with a view to 
enjoying the desired happiness and comfort though in reality by 
itself it is pure and undying. Hereat, sWuii means the accomplisher 
of good deeds and which the spotless Jiva basically is. By the 
following mantra (Rig Veda 1.58.5)- 

rPpfwft cR 3TT dld-dlRdl ^ TTT^T 3R cnf?T #1: I 
i|M«| TTT: WWSTTSf WrfWU: I I 

we are told-that is the Atman who succeeds to various objects and 
substances inspired by the Pranas, whose mouth breathes out all- 
devouring flames which are continuously fanned by air and wind 
and which feels, enjoys and suffers through the means of and 
according to the quality of the body it wears. Of course, the Atman 
always enters the new body which is already made ready for it. 
Agni is Aditi, and the air and the wind denote the impelling and the 
teasing emotions and thoughts goaded by the bodily and mental 
needs, desires, hate, etc; but all this is said after explaining to us 
(Rig Veda 1.58.4)- 
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fa clld'jjdl 3Trfa^ ^TT wfawf&T: I 

cPJ Tf^fa cfafar WJfa fJWRT xnr Ml I 

that the individual Atman which is eternal and does not age (3T3TT) 
who is otherwise filled with energy, heat and brightness (3n%) who 
possesses shining rays (-hUdtf), should be known as such because 
that is its nature even when embodied and equipped with the swiftly 
acting Pranas C^fat:) and their accompaniments. 

Rishi Gautama Nodha reiterates (Rig Veda 1.58.6)- 

^rfaf TTFfaMT Tfa ^ W TTfa I 
MTTW% 3Tfafa cfafa ffar yfa Roll |i| I I 

that the self-effulgent Atman burning as Agni and shining fire-like 
is regarded by the learned and the wise as a priceless treasure 
because owing to it is the attainment of the divine birth assured 
(for that body) to avail wealth, pleasure and comforts which all it 
gives as an affectionate friend. The Rishi tells us (Rig Veda 1.58.7)- 

tsldK TP7T eu^dl qvir) I 

3rfaf fafawrrfa wrffa MiRnft tfw i i 

that He who is equipped with seven tongues or seven kinds of all- 
fulfiling qualities or attributes, flames or powers, owing to which 
possession or strength He bestows happiness everywhere around 
(after due purification of the mind and body etc;), which through 
conduct of the yagnas unites with Himself the very objects He 
pervades as the subject, and is therefore adored by the learned 
and the learners alike, is the Atman within all. Here, the word TP?: 
also means the imparting of speech, it is through speech that one 
hears and knows about the existence of the Atman who is actually 
the Paramatman, the only single real entity, and knowing thus 
attains Moksha. One hears and tells others about this Reality 
through speech alone. By these prayers the Rishi seeks the true 
knowledge of the Atman or Brahman so as to ever remain up-lifted 
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(TTRt), protected and happy (^rai) (Rig Veda 1.58.8). He tells us 
(Rig Veda 1.58.9) that the person gifted with the knowledge of the 
Atman is the right person who can guide other eager seekers to the 
same knowledge. Such a person acts for the benefit of all mankind, 
as for himself having reached the highest plane he has nothingelse 
to seek or gain after having gained the All. 

There is a sweet little hymn comprising of just six mantras 
credited to Rishi Ayasya and addressed to the all-purifying Soma. 
These mantras are set in three varieties of the Gayatri Chanda. 
Here Soma stands for Agni who stands for Ishwara and the 

Paramatman. The Rishi prays thus (Rig Veda 9.45.1 )- 
tt wcr cf ^cfidii i 



The Lord (of the Universe) who possesses all divine qualities, who 
is the shining bright illuminator (of the Universe), who is the sole 
witness to the activities of all beings (who are His creation) and 
also of His own, and who is the (true) benefactor, may He grant 
(the desired) ease and comfort to the Jiva (who is none other than 
His own manifestation or part). The Rishi then prays (Rig Veda 
9.45.2)- 


TT ^fr spsrffrr rfr?T^I 

3TT cTTRI | 


that He, the Almighty Lord, should grant to us all the ability to 
work and conduct ourselves ably; we sing in His praise (for we know 
Him to be just and considerate) and who (always) grants the asked 
for boons to the practitioners of truthful conduct. The Rishi seems 
to tell us that the greatest quality we mortals happen to possess 
is our ability to work and that too ably and with dedication, and 
undoubtedly our greatest and the most valuable wealth is indeed 
our truthfulness. He then, vide Rig Veda 9.45.3 which reads- 
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"3rT retinal chHj 

fa ^ TT^ ^Tf ^fST I I 

knowing the Lord's swiftly done deeds through our senses, asks the 
Lord to destroy the evil (and sin) and give us all plenty of happiness 
and joy. The swiftly done deeds done by Him via the mortals’ senses 
is the appropriate expression of the Lord activating our hopes and 
longings and motivating the living beings though left to Himself 
the Lord neither acts nor opines; His indifference is proverbial. 
However, the Rishi continues to pray stating thus (Rig Veda 9.45.4)- 

3T^ trfg>rtr^TTt^Rfi m wrfai 
xr^Hl i 

O Lord ! You possess the best of strengths which is truly forceful 
and supports the entire Universe or Creation. You quickly seat 
yourself in the heart of all those who constantly remember you i.e. 
meditate (qmlH). Thereafter, we are told (Rig Veda 9.45.5)- 

TTRT wfat sifaj^q^rfaqi 

^ ^TT^T 3T^RT I I 

that the Lord who is the Protector of All (3tryfcfH) who playfully moves 
about and frolics in midst of His own Creation (pervades); His 
devotees praise Him by chanting the Vedic mantras gifted by Him 
to mankind. And, in conclusion while saying (Rig Veda 9.45.6)- 

W SfTT^T W TTtTTT faTTgfa I 
fafa ’HcfUJH I | 

the Rishi acknowledges the hard fact that through that very blissful 
stream of knowledge which purifies (the mortal minds) through that 
very stream the Lord is served by the wise and the learned devouts 
who then gain the (needful) intent and strength to do useful and 
noble deeds. In this hymn Rishi Ayasya has listed and briefly 
discussed the attributes basically associated with Ishwara who is 
the conditioned Brahman who can be swayed by means of sincere 
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and emotional appeals and pleas so it is sincerely believed. 


In a rather very forceful, knowledgeable and widely stirring 
hymn addressed to the Sun-god, Rishi Abhitapah Sourya of the Rig 
Veda by means of the following twelve meaningful mantras uplifts 
the mortal minds to the divine plane of the Sun that shines 
continuously all the year round year after year. Here, the Sun stands 
for Ishwara and the Paramatman. These mantras are set in three 
variations of the Jagati metre except one which is set in the 
Nichratristup metre which is to be sung in Dhaivata swara and the 
rest eleven in Nishada. The Rishi begins thus, (Rig Veda 1 0.37.1 )- 

fajpcq ^TTTET TT8TTT TT^rf wfa I 

^eMldW TtfTTcT I I 

by telling us that we (the trusting devotees) should know and 
appreciate the yonder Sun who is the great illuminator (^r^) of air 
and water (the subtle objects and the finest essences), and who is 
seen from afar owing to His dazzling display of brilliance; 

to this spreader of bright and benefic rays and who is the son of 
light (r^cf^N) oblations should be offered and its (many) 

qualities noted and described (why so ?-to maintain a continuous 
flow of meditation). The Rishi then states (Rig Veda 10.37.2)- 

TTT TTTJTtfrTf: -qft tflTT ^fT TJ HrH^lPH Tf | 

that on whose strength and support this heaven and earth remain 
(and rejoice), these (recurring) days and nights have spread their 
folds (3tirfrM-i), this world which is in (perpetual) motion and that 
another (world) which is not but is entered (iHlctyir)) meaning-which 
is moving from one known dimension to the other known dimension, 
where always flow the waters (the finest of all essences) at that 
place there always and for ever (f^^TF) the Sun stays arisen 
May that Sun truely protect us from all sides (W<4)|cM: T MpMld). 
Thereafter, referring to a universal truth the Rishi states (Rig Veda 
10.37.3)- 
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^ ft 3^cT: fa cfroft ^rfTtf^T: Wf? Tsfafa I 

ci<^H *M \idN I ^nf^T I I 

that when the Sun shines and spreads its swiftly moving bright 
rays (OrffI fa: xn# TSRfffr) then there remain no other objects unlit in 
any direction that lie in their path as the Sun gradually moves (in 
space) lighting up the world from the east (yfalHH) to the opposite 
side (3Ri^) (which is indicative of the rotation of the earth). Next, 
the Rishi tells us (Rig Veda 10.37.4)- 

far ^4 ^frffRT wsrir Tnfr ^i^i faTOrffarfa tot i 

that the yonder Sun who by His own brightness destroys all darkness 
and who an account of His brightness becomes known and available 
to all beings of the world with His divine powers fulfils the need of 
water or thirst (3tlH'<IH), food or hunger (THTfffm), treatment of 
ailments or cure (3ml 3 im) and sleep or rest (d him Am). He, the Sun, 
(Rig Veda 10.37.5)- 

fa»TOT i%rT ffafaf Tgrfa TTOT 3TJ I 

TT^ta^TtTt 4 fa ffaT 3R WfaT sBrTqi I 

who is the object of devotion, who is known and adored (fafar:) by 
His devotees, who respectfully (3 ^ah) abiding the natural laws 
protects those very laws through natural powers and forces which 
He Himself generates, which powers and forces make Him the 
Ultimate provider and protector, which powers and forces He 
constantly releases, this day (3TH) His devotees sing in His praise 
(aUsMIMil) in the manner as is approved and accepted by the learned 
people (3HMfTlJH). The Rishi then prays (Rig Veda 10.37.6)- 

cf fa UTcRTTfa^t rra - 3THT ^JtTcRT 'pT 'TO': I 

ttt ?fa u^R>i ^ Ttefr ^uimvn^r^i I 


290 



-may this heaven, this earth, the celestial beings, the gross and 
the refined or very fine subtle essences become the means towards 
the spread of the Lord’s praise which we sing may 

we not experience difficulty or pain while seeing the Sun; may we 
all lead a happy life and enjoy a peaceful old age. Praying to the 
Lord the Rishi states (Rig Veda 1 0.37.7)- 

^RTTcRTt 3H*fle|| 3HTW: I 

^RT -m TrfrT ^41 I 

(Because of you on whose account) we possess a noble mind (ffmfl:), 
excellent sights (T^^W:) i.e. fore-sight, hind-sight and in-sight, good 
parenthood (imicm), disease-free and sinless long life, may we day 
after day see the rise of the Sun adored by all friendly (and faithful) 
beings and forces. Mindful of His greatness the Rishi continuing his 
prayer states (Rig Veda 10.37.8)- 

Trftf 73T f^STgPTT ^TT^rf TT8l4 TTgPT I 

3TTTTFfT W: LIM^R cRT ^4 I I 

-May we always see the ever arisen Sun who is long lived adorned 
with great many rays and powers, who witnesses all happenings 
and doings and also enables all other beings to see Him radiant 
who is the lord of Time and of all else. And, (Rig Veda 10.37.9)- 

trjt 4 f4s^T ^chiIh 4kFTT vt 4n4 f4 f4^4 3^44: i 
3hhhik4h sRefcvi 4r^TOT^r4ri41ti i 

that it is because of the Sun all beings and things created and 
revealed by it as existing act and react, the worlds breathe and 
survive retaining their respective spheres of activities, may we see 
that Sun rise day after day. Whereupon vide mantra Rig Veda 
(10.37.10) the Rishi prays for the heat and the power of the Sun 
to prove beneficial for us and give us (peace and) joy as also wealth 
in accordance with the merits earned by us or that we may otherwise 
deserve. Once again (Rig Veda 10.37.11) praying for the divine 
gifts granted to us by the Sun and accepted by us (3tcR£) that are 

291 



sipped (fr®lrf) eaten (34lfyjrfH) and are strength-giving or energy¬ 
providing O'jfimnH), so as to provide to us an uninterrupted flow 
of happiness (3 r£t TTHT: cRTrFT), the Rishi proceeds to conclude 

this prayer with the following mantra (Rig Veda 1 0.37.1 2)- 

f^TT ^ TR^ft cfT Writ l 

3TTTTT iff RT 3#T ft SRR I I 

by which he tells us that by means of speech and the mind are 
committed evil and sinful acts such as criticism and showing of 
disrespect towards the gods (and the elders), thinking and conceiving 
of crime or harbouring intents to commit crime, cause harm to 
other and do other evils; these kinds of thoughts and acts can be 
avoided, these can be avoided through the assistance of learned 
people whose association must therefore be always sought. The 
Rishis of the Vedas were indeed the true torch-bearers of knowledge 
because they remained untainted by their works. They were aware 
of the most subtle essence which is the cause of all worldly existences 
and knew knowledge to be the inhereing quality of the Self or Atman 
which is in the nature of manifestation as an object or as a thought. 
They knew the objects to be covered by the act of seeing and they 
knew thoughts to emerge while meditating or as an outcome of 
reflection. Both, objects and thoughts, exist in Time and Space; they 
do not and cannot exist anywhere else. It is Agni which assists in 
achieving right apprehension of this universal truth, and all learned 
persons have that Agni burning within them as Prana and shining 
as Consciousness and Knowledge conferring to them a distinct 
identity. As the sacred and benefic purifier Agni removes all mental 
preoccupations that tend to interfere and even block the gradual 
development of one-pointed concentration by clouding the mind and 
making the mind not see clearly the brilliance of Truth and the 
grandeur of Reality. 

Austerities which are of three kinds certainly discipline the body 
and the mind together, they unfailingly ensure good conduct which 
is always supported by a steady flow of good thoughts and 
expressions initiated and sustained by noble intentions, they also 
consolidate belief and faith. A disciplined body functions and acts 
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aware of its own strengths and also of the worth of the tasks in hand 
meant to be accomplished, a steady mind does not waver or 
falter for it is able to maintain the required one-pointed 
concentration on the object of devotion for any length of time. Such 
a mind easily attains the state of Yoga having been led by itself 
to the right apprehension of Reality which is pure and sinless, which 
is without a second, and is the eternal unpayable Truth. The right 
apprehension of Reality is the unity with the Absolute, which is the 
unity all mankind seeks and is the Perfect Unity beyond compare. 
Study and meditation are forms of austerities. There is at the close 
of the Ninth Mandala of the Rig Veda in the 5th Anuvaka of the 7th 
Ashtaka a very important hymn comprising of eleven mantras set 
in four varieties of the Pankti metre meant to be sung in the Pancham 
Swara. This hymn credited to Rishi Kashyapa is addressed to the 
all-purifying Soma standing for Agni who stands for the 
Paramatman, and it deals with the state that is reached as an 
outcome of some very sincere and austere efforts. This hymn is a 
prayer to which we too qualify as embodied consciousness, therefore 
as had Rishi Kashyapa done in the past let us all come together 
and unitedly pray to the Paramatman using the very words he had 
devotedly employed. As part of this immediate exercise let us begin 
with the mantra (Rig Veda 9.11 3.7) which reads as follows- 

^ TriWeTlcfc TcrffrT^I 

£rff dciquiqd TTFcH Triw trft I 

“In that (state of liberation or Moksha) when is vividly 
experienced the continuous emission and spread of light because 
of which (knowledge and revelation) there is also the spread and 
experience of the great all-engulfing and ever-lasting bliss, in that 
sublime supernal state where there is no (particular) experience of 
gain or loss, O Lord who enlightens all ! and who is the Purifier, do 
protect me (by means of your divine speech embodied as the Vedic 
Mantras) who am the ardent seeker of the highest knowledge which 
is the Ultimate Truth.” 

TT5T TT5TT q^iq^SR f^: | 

w*r%ffiTPTRT5r T=m=nrcf ^sfKiiKi w 11 
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“In that state where Time is the supreme ruler, in that state 
where the days and the nights hold their mystical sway and reign, 
in that state where the awareness of your existence (gradually or 
suddenly) dawns, at that place and moment, 0 Lord who enlightens 
all ! fill me up with Truth and Purity (whose experience I most 
earnestly seek)” (Rig Veda 9.1 1 3.8), 

Trnrf PxHIch irrf^T f^cr: I 

TTTW TT5T TFLfticPSR^T^ TTTTPTrT trir WII 

“In that exalted heavenly world where the most precious wealth, 
Truth, lies in the open evenly spread, where at one’s own will emerge 
thoughts and ideas that take shape and freely move about evenly 
distributed, where there is to be found and gained (the desired 
highest) knowledge (which is the knowledge of the Atman), in that 
world, 0 Lord who enlightens all ! grant to me the bliss of deliverance 
(Mukti)”. (Rig Veda 9.11 3.9), 

cFTOT PlcbWIgr 9TSHFT f^TTR I 

WTT TJ cftaT TT5T TTTWf trft W I I 

“In that state where all works and efforts are rendered 
meaningless in view of the knowledge of Truth, where all needs and 
requirments become fully met and are all desires finally 
accomplished, where with the gain of the knowledge of the greatness 
of the Atman (Brahman) who is the sole reality is gained the highest 
state, there, 0 Lord who enlightens all ! Kindly grant to me the 
singular boon of Completeness and Immortality.” (Rig Veda 
9.1 1 3.10), 

*TT^T2J 3TTTRT I 

cFnrsEr ww: htw ^Iki^ki trft w 1 1 

“Where there is spread the ever-lasting bliss, and where is also 
found the never-ending delight of oneness, where the blissful 
liberated souls have all found their permanent home and where all 
works and desires are accomplished by mere wish or movement of 
the mind, there, 0 Lord who enlightens all ! do grant me a permanent 
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place for I too eagerly seek to be filled up with knowledge and Truth.” 

“The place about which Rishi Kashyapa speaks thus and prays 
to occupy, know that to be the place where we all actually always 
belong; we have only to recognise it by the marks we seem to have 
forgotten,” this is what my father had told to me more than three 
decades ago in the course of concluding one of his many mental 
journies I had had the occassions to share. This happened very 
long ago, but of course now (even to this day as one reads this 
essay) the roles having altered after his exit from this mortal world, 
my father residing within me accompanies me in all of my mental 
journies as the learned all-knowing wise and friendly guide who 
also protects me with his wisdom and flair. Salutations to my guide 
and teacher. Salutations to my protector. Salutations to the Oneness 
we both do and all enjoy. 

t frrsrrffr 

TT srfaf #nf*F5rfcT I I 

Salutations to Him without whom the good and great deeds of even 
the greatest of all sages do not attain success He, the Lord of 
Knowledge, impels the centre of thought (Rig Veda 1.1 8.7); May we 
adore and praise Him always who is auspicious and worthy of being 
known, spoken and told about. 

May we all always enjoy the never -ending delight gained 
through gain of f^T^TT (instructions and education), through f^TUT 

(knowledge and understanding) and through fsb'Mi ( application, 
activities and experience), presented by Him to us as the ever-existent 
and rising, enlightening, empowering and all-revealing Dawn. And, 
continuing to enjoy that priceless wealth may we also, as prayed by 

Rishi Kutsa Angirasa (Rig Veda 1.1 1 0.3), - 

-TfJTfcTTTr cftS4drr^|^c|<^f)£| TTdFT I 

TEf | fl^PchUMI -ddcUwi I 
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spread that very knowledge (and experience) to those who are 
desirous of gaining the same delight. We are aware that Tp 

^3rTT: (Right Veda 1 0.86.1) the Paramatman who 
is the friend of the Jivatman (here meaning who is in no way different 
from the Jivatman) and who pervades all substances that are light or 
dense, is by Himself the subtlest of the most subtle (and therefore 
difficult to apprehend). May we all give up our sleep and once awake 
realise our own presence as His presence, that indeed is the gaining 
of and enjoying the delight of all delights through our mind and 
intellect having already been purified (Rig Veda 9.1 06.7) - 


WST dcjcfldi! iTTTTfiHMfll I 
3TT WIItHW ^T: I I 

May we through purification of our inner instruments and gain 

of delight succeed in finding and following the divine path (c^eTld^) 
revealed to us by Agni who illuminates Knowledge that manifests 
as objects and thoughts never vague or ambiguous. 

The gain of the knowledge of the Atman or Brahman, spoken 
of as being exceedingly subtle, impossible to perceive, difficult to 
describe, pure, eternal and omniscient, is the culmination of the 
penances of the body, verbal penances and the penance of the mind 
done with utmost faith and devotion. It is faith alone that gives rise 
to belief, it is this belief that compels one to think because of which 
one knows and finds himself standing face to face with truth all the 
while experiencing and relishing the never-ending supernal delight of 
all delights owing to the vision of divinity all around. In such an 
experiencer of delight the light of knowledge which otherwise cannot 
be dimmed shines forth at all openings of the senses in the body he 
having gradually succeeded in shaping his own mind according to the 
specialised impressions it is endowed with. The many-branched and 
endless infirm convictions of the irresolute do not instil faith of the 
required kind, this is for certain. A man of right perception, right 
understanding, right conduct and right determination, who having 
sparked anew discriminative knowledge and gained self-control, 
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mentally renounces all works. His perception of Truth, based on 
traditional wisdom and intellectual assent, has no alternatives, he 
remains stationed as it were far beyond all casual and intimate 
experiences of the evolution of life itself as the very initiator of life 
and as the single-most eternal sun-rise spreading light and 
pleasantness everywhere, - 


3TT Weft HThlNIUI ^IfHI 

Tift TTRTTT TTTTTT I I 

“May we all, who are the knowing and the experienced, as 
also those who eagerly aspire to experience divinity, together 
honourably welcome the comings of the night and the dawn, both 
born one after the other from a common source owing to a common 
cause, for they are meant to bestow relief and happiness and also to 
help us in locating our final place of rest. (May we find that place of 
rest)” (Rig Veda 1.142.7). 

Thus, what the Rig Veda contains are universal prayers, these 
universal prayers are the ultimate everlasting expressions of noble 
thoughts which portray and convey Truth as Truth ought to be 
portrayed and conveyed. Evolution may have been defined as the 
natural irreversible process of change by adaptation and natural 
selection brought about by the changes over a long period of time 
and because of the severe struggle for existence, however, the destiny 
of all beings is infixed deeply in their own kind of specific existences 
which specificity provides reason for generation of unique thoughts. 
It is noble thoughts alone that initiate and direct good deeds. 
Therefore, Rishi Gautama (Rig Veda 1.89.1) prays - 


3TT "TT sFTTcTT TRT f^TrT: 

which means- “Let noble thoughts come from all sides”, which 
particular statement is not imploratory but is instructive whose import 
cannot be missed also because of the opportunity it provides, to all, 
without reserve. 
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The Rishis of the Rig Veda teach us how to be worthy of our 
birth. They fill us with the light of knowledge desired by us 
(Rig Veda 1.86.10)- 


TT^TT faydufauiqj 

^"ifafccb-Hf | | 

therefore, a Rishi of Rig Veda prays for the strength and ability that 
would enable him to conceal those acts, marks etc; deserving to be 

concealed (' T T^rT -m&ih,) and for the removal ( fei'Mifl ) of the entire 

( darkness (of ignorance and delusion) ( cPT: ) that tends to 

destroy all kinds of pleasantness and delight ( 3tBiui^ ) and seeks 

the spread C^Trf) of the desired ( ) light of knowledge (^HTtfrT:) 

(upto the farthest distances the eyes and the mind can reach). Thus, 
the gain and the understanding of knowledge are two very exacting 
exercises and one's life-time achievement to be had and enjoyed here 

itself with the guidance given by the learned ( 3TtT5T: ) endowed with 
knowledge and wisdom. Indeed, a vision of the Sun cannot be had 
without its rays which rays are the rays of Consciousness;and that 
which is deserving to be concealed (meaning here, overcome) is our 
litherly and painful tendency of being easily led away by delusion and 
many desires connected with our contentious ways of life and 
livelihood. 


a 
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